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INTRODUCTION 


EDUCATION Is A SUBJECT which now commands a great deal 
of attention. What kinds of schools should we have? Who 
should attend them? What purposes should they serve? How 
much should government or private agencies control them? 
To what degree and in what manner should they be financed 
by public monies? What kind of intellectual, moral, political, 
and religious training, if any, ought they to provide? These are 
questions which greatly agitate the politician, the parent, and 
the ordinary citizen alike. 

Interest in education is more highly concentrated in a 
special group. Thousands of teachers and thousands of others 
preparing for the teaching profession constitute this group, 
and for them a more important interest arises. They must ask 
themselves not only questions such as those listed, but also 
many others specific to their profession. What is education? 
Are there any general objectives for it? Are there any universal 
methods in it? Is there such a thing as the typical child upon 
whom they may be practiced? These are some of the more 
specific questions with which teachers must be concerned. 

Many have felt that both these general and specifically 
professional questions which now demand some kind of an- 
swer can be dealt with satisfactorily only by bringing a philoso- 
phy of education to bear upon them. But the student, the 
teacher, the politician, the parent, and the ordinary citizen, no 


Legal 


doubt, in many cases, possess no ready-made philosophy of education, 
although they may be interested in trying to work out one for themselves. 
It is to assist them in this task that the philosophies of education of 
several celebrated intellects have been examined, and representative 
passages from their writings have been presented here. 

Although many believe that a philosophy of education is necessary 
to a sensible solution for its problems, they also find a certain unclarity 
in the idea of such a philosophy, for the philosophy of education is a 
subject which is not clear and definite in ordinary thought. It will be 
useful, therefore, to introduce the subject by laying down the boundaries 
of the field and providing a definition for the phrase. 


DEFINI PION Or 
“PHILOSOPHY OF EDUCA oi 


How, then, may we define “philosophy of education’? We should 
begin by noticing that the obscurity of its meaning springs from an 
obscurity about the meanings of the words “philosophy” and “education.” 
Let us consider the last one first. 


OF SE DEGAGLO New 


“Education” is a word to which different meanings have been 
assigned. In its broadest sense, John Dewey says, education is the means 
of “social continuity of life.’”’1 Others have defined it more narrowly 
as the transmission from some persons to others of the skills, the arts, 
and the sciences. According to the first definition, education is the proc- 
ess of the renewal of entire cultural structures despite the death of their 
individual members. According to the second, it is the process by which 
the skills, the arts, and the sciences are preserved and enhanced. However, 
it follows from both definitions that education is the process by which 
the nonphysical possessions of a culture are preserved or increased in the 
rearing of the young or in the instruction of adults. The term “education” 
is not used here in either of these senses, although it is used in one which 
is closely related. 

The closely related sense is that in which “education” means the 
academic discipline that endeavors to understand the process by which the 
nonphysical possessions of a culture—its skills, its arts, its knowledge— 
are transmitted and fostered in the rearing of the young and in the 
instruction of adults. It concerns itself with three different aspects of 


1 John Dewey, Democracy and Education, The Macmillan Co., New York, 1923, p. 3. 
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the process of transmitting and fostering the nonphysical possessions of 
a culture: instruction, administration of schools, and guidance of stu- 
dents into those professions and occupations which are best suited to 
them. With respect to each of these kinds of activity, it makes statements 
of fact and recommendations. For the making of statements of fact, 
it draws upon a great number of different sources. History, sociology, 
psychology, anthropology, and common sense—from all of these and many 
other areas as well, information may be gleaned concerning instruction, 
administration, and guidance. This information is embodied in state- 
ments of the form: If people of a certain sort are dealt with in a certain 
way, then a certain kind of result will follow. We should notice that this 
rummaging of common sense and science for information concerning the 
consequences of instructing, administering, and guiding in certain ways 
may now give very little reliable information to the factual part of edu- 
cation. It is, nonetheless, the discovery of such information which moti- 
vates the academician who is genuinely interested in the factual part of 
education; and to this idealized discipline, the word “education” is here 
used to refer. 

To the three subordinate areas of the factual part of education 
correspond three kinds of statements in the recommending part. The 
factual part informs us that a certain method will suffice to instruct stu- 
dents of a certain sort in a certain subject; that organizing a school in a 
certain way will, under certain conditions, maintain it as a going concern; 
and that guiding persons of a certain kind into a certain area of life will 
satisfy them adequately. But in no case do whatever reliable statements 
there may be concerning those subjects tell us that instructors, administra- 
tors, and counselors ought to act in the ways described. The recommend- 
ing part of education involves, therefore, some consideration other than 
that of facts, and consists of statements which recommend that instruc- 
tors adopt certain teaching methods, that administrators employ certain 
administrative techniques, and that counselors use certain principles for 
the professional and vocational direction of their charges. 

The factual and the recommending parts of education are thought 
to be related in a certain way. The factual part is, in all cases, conceived 
of as a partial support or justification for the doctrines of the recommend- 
ing part. It is a partial support because it must be supplemented by ethical 
or moral statements in order that recommendations should be derived 
from it. Nonetheless, it is in view of facts concerning particular kinds of 
students, schools, and guidance problems that certain teaching methods, 
administrative procedures, and guidance principles are recommended. 
The facts which education seeks are thought to provide a partial basis 
for inference to its recommendations. 

Education as an academic discipline is the activity of gathering 
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facts which will help to justify certain instructional, administrative, and 
guidance procedures, This elucidation of the sense of the word “educa- 
tion” must be followed by a brief statement of the concept of philosophy 
appropriate to the question as to the meaning of the phrase, “What is a 
philosophy of education?” 


OF PHILOSOPHY” 


The word “philosophy” has frequently been used to refer to ac- _ 
tivities of two different kinds, as well as to the doctrines in which they 
result. The first activity is analysis, and while there is much dispute among 
philosophers as to the nature of analysis, there is little difficulty in recog- 
nizing it when it occurs. It is a certain way of trying to understand a word, 
to clarify an idea, or to comprehend a concept. It is well exemplified in the 
early parts of Plato’s Republic, and in Moby Dick where Melville is con- 
cerned with understanding the concept “whale.” “. . . how shall we define 
the whale. . . ,” he writes, “so as conspicuously to label him for all time 
to come. To be short. . . a whale is a spouting fish with a horizontal tail. 
There you have him. However contracted, that definition is the result of 
expanded meditation.” 

This “expanded meditation” is analytical activity; and when it 
succeeds, it affords an understanding of words, of ideas, or of concepts. 
Its results are expressed in the statements of the philosophers who perform 
the analysis. But it is impossible to lay down any bounds to such state- 
ments; for it is impossible to decide, a priori, what words, ideas, or con- 
cepts we shall find unclear. Plato wished to understand the term “‘justice”’ 
more thoroughly, and Melville, the concept “whale”; but, in advance of 
the fact, no one could have known that analyses of these terms would be 
needed. We may, nonetheless, quite properly hold that analytical philoso- 
phy is constituted not only by the activity of analysis, but also by all those 
doctrines which human beings reach by way of that activity. 

The second kind of activity may be more precisely delimited. It 
need not exclude analysis, but does differ from it. It is the activity of 
arriving at certain theories—those of metaphysics, ethics, epistemology, 
zsthetics, and logic—the theories which treat of traditional philosophical 
questions. 

The activities by which people have sought to answer these ques- 
tions are extraordinarily diverse. Usually, they have relied in some meas- 
ure on analysis. Some have borrowed knowledge from the empirical sci- 
ences. Many have found help in theology and religion. Others have 
sought to answer them by appeal to what they regard as a peculiarly 
philosophical insight or peculiarly philosophical method. Still others 
have supposed that an intuition, in one way or another mystical, lay at the 
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bottom of their answers. But however diverse, all these activities have in 
common the purpose of providing answers to the traditional questions 
of philosophy, and it is for this reason that I mention them as a second 
kind of activity referred to by that word. 

Metaphysics deals with the question as to the nature of reality, and 
may be thought of as comprised of all the statements which philosophers 
have made on that subject. These statements vary. Idealists declare that 
reality is spiritual; materialists, that it is material; dualists, that it is 
somehow both; mystics, that it is an unbroken unity incomprehensible 
to ordinary thought; and there are still other metaphysical theories, some 
of which are represented in this volume. However metaphysicians differ as 
to the nature of reality, they agree that it lies behind or above, not in, 
the observable world. ‘This world is made up of the things we find by the 
help of sight and touch and the other means of sensory perception, as well 
as by the methods of the various sciences; and although this world does 
not reveal the nature of reality, it is thought to be an appearance of it. 

The distinction between reality and appearance is one not easily 
understood in detail; nor is it necessary here to achieve such a perfect 
understanding. Suffice it to say that as an experience of color is the 
appearance to some person of light waves vibrating from some object to 
his eye, so, according to the metaphysician, the world of observable things 
and of the sciences is throughout an appearance of the reality that lies 
behind it. The experience of color manifests the physical occurrence, 
although that occurrence does not appear in the experience; the observ- 
able world manifests reality, although reality does not appear in the 
observable world. If idealism is true, mountains are really mental; if 
materialism is true, they are really material; if dualism is true, they are 
really material or, in some way, really both, according to the variety of 
dualism involved; and if mysticism is true, they are really, one would 
imagine, illusions of troubled souls. But no matter which is right, or even 
if none should be, the metaphysician contends that mountains are an 
appearance of the reality which he claims to find behind their observable 
character. 

Ethics deals with two questions: ““What kinds of things are morally 
right and good?” and “What is the nature of moral rightness and good- 
ness?” We should notice that the first of these is not the question that it 
might seem to be. Independently of ethical reflection, we all know at least 
a good many of the kinds of things that are morally right and good. 
Alleviating general poverty, refraining from theft, fostering universal 
peace, we all know to be morally right or good in most circumstances 
without any philosophical reflection on the subject. We might suppose 
that a list of such kinds of things known to be morally right or good, prior 
to all reflection on the subject, might constitute an answer to our first 
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question; but this would be a mistake. The first question of ethics does 
not ask merely for a list of those kinds of things which are morally valu- 
able; it asks, rather, for a list of such things as can be morally justified. 
It requires, that is to say, that what is morally right and good be shown 
to be so and, lest there should be some error in this justification, it works 
out a theory as to what the justification of a moral judgment is. ‘The first 
question of ethics thus asks for a list of those kinds of things which can be 
shown to be morally right or good, and for a description of the kind of 
reflection in which this justification or showing occurs. 

The second question, “What is the nature of moral rightness or 
goodness?” is closely related to this last endeavor, for no kind of action 
could be justified as morally right or good unless we knew in what its 
moral rightness or goodness consisted. A definition of moral value is re- 
quired to answer the first question of ethics, and a definition for it is what 
an answer to the second question provides. There are many answers to that 
question. Some ethical theories hold that moral goodness is a trait accessi- 
ble only to reason; others, that it is some quality like pleasantness, the 
possession of which is open to empirical discovery; and still others, that 
it properly characterizes nothing, being, like love or rage, a human re- 
sponse to things, although subtly different from these. Similar statements 
might be made concerning the varying treatments of moral rightness. 

In the answer to its second question, ethics professes to clarify and 
analyze the very traits which everyday moral statements express. One 
such everyday statement is “Universal peace is good.” In the first part of 
ethics this statement would receive a justification—the ethical philosopher 
would show why universal peace is good. In connection with that justifica- 
tion, he would be led inevitably into a theory of what such a justification 
is and, hence, into an attempt to analyze the notion of good employed. 
If the proper answer to the question “What is the nature of moral 
goodness?” be that it is pleasure, then universal peace, if it is pleasant, is 
to some degree and in some respect good. Similar statements may be made 
with respect to other answers to the question as to the nature of moral 
value. These answers require that those things which possess the properties 
in terms of which moral value is analyzed be good or right. A complete 
catalogue of what is genuinely good and right would, therefore, at once 
test every theory as to the nature of goodness and rightness and show 
which is true and which false. 

Epistemology endeavors to answer two questions: “What is knowl- 
edge?” and “What are the methods by which it is secured?”” However, a 
list of the statements known, and a set of descriptions of the ways in which 
they come to be so, would not answer these questions. The former task is 
that of a remarkable encyclopedist; the latter would be performed by psy- 
chology, were it sufficiently developed. The first question asks, rather, for 
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an exhibition of the constituents of knowledge, and fora statement of the 
relation it requires between the knower and the known. The second asks 
for a reconstruction of the methods which serve to secure knowledge such 
that the critic may be assured that it is not vitiated by errors in the pro- 
cedures through which it was achieved. 

“esthetics asks “What things are beautiful or ugly, excellent or 
deficient in the realm of art and nature?” and “What is the constitution 
of zsthetic excellence and deficiency?” Logic traditionally conceived asks 
for the truth determining relations of propositions. The activity of an- 
swering these questions—as well as those of metaphysics, ethics, and 
epistemology—together with the doctrines in which that activity rests, is 
the second aspect of the meaning of the term “philosophy.” 


Ome PHILOSOPHY OF EDUCATION ’’ 


The philosophy of education may be understood with relation 
to the definitions of “philosophy” and “education”? made out above. 
“Philosophy of education,” as the phrase is employed here, means an 
analytical treatment of education together with an attempt to relate it in 
a certain way to metaphysics, ethics, and epistemology. It should be noted 
that this way of understanding the phrase conforms to the practice, if not 
to the explicit formulation, recorded in the literature.? It should be noted 
also that logic and esthetics are not called upon to provide subdivisions 
of philosophy of education. The literature that goes by this name simply 
does not utilize them in any clear enough way to be formulated as parts 
of the philosophy of education. 

In its first subdivision, analysis, philosophy of education is the 
activity of clarifying our understanding of those terms in education which 
need it. In its second subdivision, philosophy of education attempts to 
show that there is a metaphysical explanation for the factual part of 
education and a certain supplement for it. In its third subdivision, ethics 
provides a justification and clarification of the recommendations which 
education includes. In its fourth subdivision, the philosophy of education 
endeavors to provide a theory of learning derived from epistemology. I 
shall now explain this view of philosophy of education in a little more 
detail. 


Analysis 


In the history of civilization, every generation to one degree or 
other has concerned itself with the transmission and fostering of its 


2 Cf. ibid., p. 27; and Modern Philosophies and Education, edited by Nelson B. Henry, 
The University of Chicago Press, Chicago, 1955, p. 16. 
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nonphysical possessions, of its skills, its arts, and its sciences; and to one 
degree or other, each has treated of this process in the discipline we 
call “education.”” Each generation, no doubt, has developed a more or 
less specific body of thought, words, ideas, or concepts for this purpose. 
The words, ideas, and concepts that it employs become obscure from 
time to time. Plato used the phrase “the idea of the good” in stating 
doctrines of the utmost importance in education as he understood it; St. 
Augustine used phrases like “interior light” in a corresponding way. 
These terms cannot be acquitted of the charge of obscurity, and they de- 
mand some kind of analysis for those who would understand the educa- 
tional theory of these two celebrated minds. 

In our own day, the number of obscure terms in education has 
immensely multiplied. They occur both in its factual and recommending 
parts. Consider, for example, such terms as “integrated,” “child-centered,”’ 
“the whole person,” “core curriculum,” “on-going process,” “experience,” 
“shared experience,” “citizenship,” “loyalty,” “disloyalty,” “enrichment,” 
“erowth,” “need,” “meaningful,” and “value.” It is doubtful that many 
have a very clear notion as to the use of these terms, and it is certain that 
some employ them to signal an attack or justify a defense, rather than to 
make clear statements of fact or intelligible recommendations. Yet it is in 
such terms that entire programs are praised or condemned, and personnel 
evaluated. Such jargon serves well to rally the faithful and to disperse the 
enemy; but because of its obscurity, it serves but ill in the statement of 
educational facts and educational recommendations. Part of the task of a 
philosophy of education is the analysis of this jargon whenever and where- 
ever it occurs, of the ideas it expresses, or of the concepts whose application 
its employment constitutes. An understanding, let alone an agreement, 
among professional educators can be accomplished only when such an 
analysis of education terms is provided. 
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Metaphysics 


The metaphysical reflection upon education attempts to explain 
the facts that education states. A statement of fact is one belief in whose 
truth or probability demands observation of the fact it asserts or of 
some fact that is evidence for it; and it is often said that no such state- 
ment can explain any other. Consider the fact that many adolescents are 
rebellious. The statement of this fact may be verified by our observation of 
adolescents; and if to the untutored eye they do not appear so, other 
statements based on observation may be adduced in support of the first. 
The psychiatrist, for example, may advance the testimony and behavior of 
his patients to support it. But, the metaphysician holds, the state- 
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ments of fact that the psychiatrist might advance, however much his 
experience warrants them, require for themselves another explanation. 
Why, it might be asked, should the motives engendered in the young child 
by his familial context make him rebellious in adolescence? And a similar 
question might be asked concerning whatever it is that answers this one. 
In this way, it is contended that no statement of fact can explain any other 
adequately, for about every statement of fact, a similar demand for ex- 
planation may be made. Indeed, were there a statement that truly asserted 
all observable facts, one might still ask why this particular statement was 
true and not some other. Thus, it might be argued, while common sense 
and science give education its facts, a theory of reality is necessary as their 
ultimate guarantee. 

The metaphysical explanation of the facts of education carries 
within it a second good office, that of guaranteeing the recommendations 
that education makes. These recommendations are derived, in part, from 
education’s statements of fact. If many adolescents are rebellious, for ex- 
ample, certain procedures of administrators, teachers, and counselors are 
right, and others wrong; and a guarantee that they are rebellious is a 
strengthening of our assurance concerning the value of the procedures in 
question. In this way, metaphysical reflection on education would guaran- 
tee both its facts and its recommendations. 

Besides explaining the facts and guaranteeing the recommendations 
of education, metaphysical theories also would supplement the facts in a 
certain way. Orthodox metaphysical theology throughout Christendom 
asserts that the person survives death; and orthodox materialism, wher- 
ever it occurs, denies this. The assertion of neither theory is a statement 
of fact in the sense of the phrase employed here; for belief in it need 
not, and perhaps cannot, depend upon observation. But it is statements 
which, nevertheless, supplements the information that common sense 
and science provide for education. Most metaphysical theories would add 
to the statements of fact in education some similar statement concerning 
the persons involved in instruction, administration, and guidance. 

The metaphysical supplementation of the facts of education is of 
great importance, for it provides for education the basis for recommenda- 
tions of a highly imperative sort. If man is an immortal being, caught 
only for a brief span in the web of time, then everything that he under- 
goes in that web should be subordinated to his larger life, and the objec- 
tives of his education should be altered accordingly. The glorification of 
God and the preparation for eternity should be paramount, while the 
transmission and fostering of the skills, the arts, and the sciences should 
be diminished to that degree which his short life here warrants. If he is 
not immortal, then an education devoted to a diligent increase of secular 
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progress ought to be the goal of education. And according as philosophers 
of education adopt one or other metaphysical view, they explain the facts 
of education and guarantee as well as augment its recommendations. 


Ethics 


What may we say concerning ethics and education? We should 
remember that ethical theories endeavor to answer two questions: “What 
kinds of things are morally right and good?” and “What is the nature 
of moral rightness and goodness?” It might be supposed, first, that ethical 
reflection on education is what results from a certain way of uniting an 
ethical theory with education; it might be supposed, that is to say, that 
ethical reflection on education provides that part of the answer to the first 
question of ethics which pertains to educational recommendations. Ac- 
cording to this way of viewing the matter, the recommendations of 
education are simply a part of a very large collection of statements con- 
cerning all the kinds of things that are right and good. But educational 
recommendations and ethical reflection on education are different things, 
for there is more to ethics than the simple fact of issuing injunctions 
and making recommendations. 

Secondly, it is often supposed that ethical reflection on education 
supplies a statement of the objectives educators and others entertain for 
the programs in which they participate. But this, too, is a mistake, for to 
state one’s intentions is not to produce an ethical theory of any sort, but 
only to inform others as to what one is about. The stating of intentions, 
while often described as a philosophical activity, is a very different thing 
from an ethical theory. Such a theory is motivated by an effort not simply 
to produce injunctions or reveal intentions, but to justify a judgment 
that some kind of thing is right or good, or a statement as to the nature 
of rightness and goodness. 

We should emphasize, thirdly, that constructing a theory of this 
kind is distinct both from making recommendations and from stating in- 
tentions. ‘To recommend and to express oneself require little more than 
the desire to do so. To justify a statement or a judgment of the kind 
mentioned above, on the other hand, requires the giving of reasons for it. 
The giving of reasons consists in the endeavor to show that the recom- 
mendations we have made or the intentions we have entertained are valid. 

Consider the recommendation that children should be allowed to 
develop their own interests without let or hindrance from the instructor. 
The repetition of this injunction clearly would not constitute a philosoph- 
ical or ethical treatment of it, nor would the mere statement that so to 
proceed is someone’s intention. Yet laying down reasons for educational 
recommendations does not exhaust ethical reflection on education. One 
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who makes the recommendation and advances reasons for it does not, so 
far, complete an ethical treatment of education. Of course, the question 
whether this is a valid recommendation is one which we think of as a 
peculiarly ethical question; what it asks is whether the proposed action 
actually is a right or good one. But the giving of reasons for a recommenda- 
tion does not, as such, show that the recommendation is valid, for we 
might be mistaken in the reasons we propound. Ethical reflection on 
education demands a theory of the way in which reasons genuinely justify 
the recommendations of education, together with a list of the recom- 
mendations thus shown to be valid. 

But there is still more to ethical reflection on education. The en- 
deavor genuinely to justify the recommendations of education cannot 
succeed without some consideration of the second question of ethics gen- 
erally taken. We cannot know that some proposed action is genuinely 
right, or some state of things genuinely good, without having some notion 
as to the nature of “rightness” or “goodness.” For if we were ignorant as 
to the nature of either, our judgment might assign a moral character to 
some action or state of things which was undeserving of it; confusion 
might take the place of understanding. An ethical treatment of education, 
then, brings forward a general theory of the nature of moral rightness and 
goodness, a theory of the nature of moral justification, and a use of both 
to test the validity of the recommendations that education makes, as well 
as a setting down of those which survive that philosophical ordeal. 

In the second part of education there are two distinct kinds of 
recommendation; and in the ethical treatment of them there is a corre- 
sponding division of topics. In education we discover, first, a great many 
statements to the effect that something should exist. Some of these state- 
ments pertain to societies of various sorts; and others, to persons of various 
sorts. Thus, Plato recommends the existence of an aristocratic state and an 
aristocratic man; Dewey, the democratic state and the democratic man; 
and Rousseau, the less corrupted state and the innocent man. These we 
may call “goal recommendations,” for they present certain states of affairs 
as ideals eminently worthy of our diligent efforts. Statements of the second 
sort recommend particular procedures in the daily business of instructing, 
administering, and guiding as methods by which social and personal ideals 
are realized or at least approximated. Thus, Plato recommends that the 
young guardians should be made to view battles; Dewey, that school 
activities should be predominantly cooperative; and Rousseau, that the 
young gentleman should be long isolated from his fellows. Statements of 
this sort we may call “subordinate recommendations”; for, since they are 
thought to further them, they secure their force from the objectives em- 


bodied in goal recommendations. 
An ethical treatment of education must consider the recommenda- 
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tions of both these kinds; and with respect to each kind, it must consider 
two questions. With respect to goal recommendations, it must ask whether 
genuine rightness or goodness, and not some imposter, is attributed to the 
goals and whether such reasons as may be advanced for them genuinely 
show them to be right or good. With respect to subordinate recommenda- 
tions, it must ask similar questions. ‘Thus ethical reflection on education 
must test, in the light of the general ethical considerations discussed above, 
both goal and subordinate recommendations in that discipline. 

One moral should be drawn from this discussion. It is that, at least 
in the inception of ethical reflection, there is no such thing as the ethical 
treatment of education. We have seen that there are several different kinds 
of ethical theory, and we may now add that within each, there is much 
variation from one particular theory to another. Each particular ethical 
theory provides us with its own unique way of treating education; for 
even though there should be one single coherent body of valid educational 
recommendations, each ethical theory would supplement the statement 
of those precepts by its unique understanding of the nature of rightness 
and goodness, and its own theory of the nature of moral justification. In 
the beginning at least, the pragmatic or experimentalist treatment of 
education, for example, is only one among many other such theories. In 
the end, after careful consideration of the claims of the various theories, 
one might well offer his allegiance to one as opposed to the rest. To 
accept one from the outset, however, is a dogmatism against which this 
moral warns; while to accept one upon reflection, where cognitive su- 
periority manifests itself, is an obligation which philosophy imposes. 


Epistemology 


In order to understand the relation between epistemology and 
education, we must bear in mind that, independently of education, the 
discipline concerns itself with the nature of knowledge and with the 
nature of the procedures by which it may be achieved. Of these two parts 
of epistemology, the second has been thought, primarily, to bear upon 
education. A considerable number of philosophers have endeavored to 
make use of their answers to the question ‘“‘What are the methods by 
which knowledge may be secured?” for educational purposes. Dewey be- 
lieved that all knowledge is achieved by engaging in the “scientific 
method”—apparently the hypothetico-deductive procedure with which 
we are all familiar; he recommended, accordingly, that instruction be 
altered to fit that pattern. In this way, some philosophers have derived 
from epistemological reflection a theory of learning and instruction, and a 
consequent recommendation of it, from the methods epistemology lays 
down. 


[14] EDUCATION AND PHILOSOPHICAL THOUGHT 


But the answer to the first question of epistemology cannot be com- 
pletely ignored, for it often determines in part the answer to the second. 
Plato held that knowledge is reason’s illumination of supersensible ob- 
jects—the “ideas” or ‘‘forms’”—and he was obliged, consequently, to con- 
tend that the method of knowledge is rationalistic in character. While he 
did not conclude that instruction and learning must pursue such a 
rationalistic route, what he did contend about the nature of coming to 
know is different from what it would have been had he believed that 
the objects of knowledge are, let us say, denizens of the observable world. 
Epistemological reflection on education attempts to derive from a study of 
the method of knowledge and of its nature a description of the pro- 
cedures by which learning may be furthered, and a consequent recom- 
mendation that such courses be pursued in the schools. 

A philosophy of education consists in an analysis of educational 
terms and in metaphysical, ethical, and epistemological reflection on 
education—each understood in the fashion made out above. The phrase 
is used here to refer to any such set of doctrines. 


DEP OD, OF ,.LHE DEFINDIDELON 


We should notice that few authors have explicitly advanced a 
philosophy of education, taking the phrase in the sense just established. 
Many have written only in one or other subdivision of the field, and 
often those who have written on education have not made clear the bear- 
ing of their philosophy upon the facts they have asserted or the recom- 
mendations they have made. 

While much of the literature is incomplete and only implicitly 
philosophy of education, there are three authors who present doctrines 
clearly of the kind called to our attention by the phrase. They are Plato, 
who wrote in Athens in the fourth century B.c., St. Augustine, who died 
in 430 a.p., and John Dewey whose work has only recently concluded. 
Their doctrines have been taken as models for all those to which the 
phrase “philosophy of education” refers; others are taken as parts of the 
denotation of that phrase even though they fall short of the models in 
some way. We do not refuse to describe a certain person as a man even 
though he is misshapen in one way or other in body or mind or in both, so 
long as deviation from some model case is not great. In the same way, we 
do not refuse to describe a doctrine as a philosophy of education so long as 
it is not very unlike those advanced by Plato, St. Augustine, and Dewey. 
The vagueness of the phrase “philosophy of education” —the vagueness 
that it ordinarily possesses in the language of the profession, and which we 
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have deliberately endeavored to preserve in our definition of it—will not 
be troublesome if the models for the doctrines to which it refers are 
clearly understood; for all others to which it refers may be understood as 
like or unlike the models in this or that or some other respect. 

This vagueness of the phrase “philosophy of education” consists in 
the absence of a boundary sharply marking off philosophies of education 
from other theories, and it is brought about in either of two ways. First, 
a philosophy of education may be incomplete in comparison with those 
of Plato, St. Augustine, and Dewey; an author might write, for example, in 
only one subdivision of the field. Secondly, a philosophy of education may 
be only implicit. Quintilian, for example, did not make clear the bearing 
of any philosophy upon the facts he asserted and the proposals he advo- 
cated. Any set of doctrines may be a more or less complete and implicit 
philosophy of education. The more complete and the less implicit it is, 
the greater its resemblance to those of Plato, St. Augustine, and Dewey; 
the less complete and the more implicit, the less its resemblance to them. 
There are, thus, many doctrines clustering around those taken as models, 
and in the outlying reaches of this body there are doctrines quite unlike 
the models. But there can be no sharp boundary to the body as a whole. 
There can be only a more or less wide fringe beyond which there are 
things that are clearly very unlike the models and not philosophies of 
education, and on the hither side of which doctrines that are very like the 
models and therefore philosophies of education, even though incomplete 
or implicit ones. 

Because of this manner of defining “philosophy of education,” 
several of the theories presented in this volume must be regarded as some- 
what incomplete and implicit philosophies of the subject. Some will 
perhaps be thought to come perilously close to the outer edge of the 
margin of vagueness, and this thought will be correct. But where it is so, 
the authors have been chosen because their views either typify a certain 
point of view more clearly than others, or because they have exerted an 
original influence upon subsequent philosophies of education. In any 
event, an attempt has been made to avoid those authors whose views are 
clearly and exclusively educational as well as those whose doctrines are 
clearly and exclusively philosophical. 
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PLATO 


PLATO WAS BORN TO a distinguished Athenian family in 428-7 
B.c., and died in 348-7. In his youth, he came under the influ- 
ence of Socrates whose chief interest was, through discussion 
and without the exaction of fees, to convince anyone who would 
listen that conventional opinion on moral topics was mistaken 
or unfounded, and to direct them into the path by which wIs- 
dom might be reached. The position of his family would have 
made politics his natural career; but political abuses, the 
disturbances of the Peloponnesian War with the consequent 
deterioration of the Athenian constitution caused him to re- 
fuse that career until a time in which the reforms he envisioned 
would seem more likely of achievement. This time in Athens 
never came, although Plato made unsuccessful efforts at re- 
form at Syracuse in Sicily. 

The chief political abuse that turned him from a civic 
career was the trial and consequent death of Socrates on a 
charge of impiety and religious corruption of the youth. Plato's 
conviction was that the charge was false, and the entire pro- 
cedure a calculated use of political power for the selfish pur- 
poses of those whose conventional morality was ruffled by 
Socrates’ questioning. The trial and death moved him deeply; 
and his early literary works are thought to be a record of the 
manner as well as of the content of Socrates’ teachings designed 
to vindicate his master. This manner was that of conversation, 
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and the record took the form of the dialogue. Plato continued to use this 
literary form in the many works that he composed throughout his long 
literary career. 

Revulsion from the egoism and self-seeking of political life mani- 
fested itself in Plato’s establishment of the Academy in Athens in 387-6. 
Through this institution, his teachings concerning the good life for 
society and for its members could indirectly influence those actual polit- 
ical currents from which he, for the most part, remained aloof. We may 
infer that the system of higher education outlined in the Republic sets 
forth the ideal that Plato endeavored to achieve in the Academy. In it, 
he trained young men from many cities in the theory of governing; but 
the curriculum was not confined to political science. Courses were 
offered in all branches of knowledge on the ground that they not only 
were interesting in themselves, but also contributed to the art of ruling. 

Aristotle studied in the Academy during the last twenty years of 
Plato’s life; and his work, though different from that of his master in 
some ways, is an important channel through which Socrates, Plato, and the 
Academy have determined much that is characteristic of contemporary 
Western civilization. But Plato had a direct influence as well. Most of 
his literary work remains for us; and in founding the Academy, he estab- 
lished the first university. It did not always teach Platonic doctrine, but 
it existed with varying vitality until 529 a.p. In that year, as a pagan 
institution, it was closed and its property confiscated by the Emperor 
Justinian. 


EDUGAT TO NA ly PHEO RY 


STATEMENTS OF FACT 


In developing his educational theory, Plato was chiefly concerned 
with four kinds of statements of fact: those of psychology which describe 
the human soul or personality, those which pertain to human society, 
those which assert the relation between a certain kind of person and a 
certain kind of society, and others based on the foregoing. We shall out- 
line his psychology first. 


The individual 


In Plato’s day, psychology like all science was not experimental; 
there was no concerted and serious effort to embody the relation between 
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motives and observable behavior in mathematical formulae, and to at- 
tempt, by controlling the conditions of life, to discover how variations of 
behavior are related to each other and to more hidden springs of action. 
But psychology was nonetheless empirical. In his attempt to understand 
personality, Plato relied upon introspection as well as upon common sense 
observation of others; and he assumed that where differences were observ- 
able in either of these ways, different, if more hidden, motives were at 
work to cause the differences in what was observed. 

On the basis of this observation and inference, Plato advanced the 
view that the soul is composed of three kinds of abilities or faculties of 
action—reason, spirit, and the appetitive faculty. Reason is that part of 
the soul which enables us to discover truth and falsehood, and which 
especially enables us to prove the truth or falsehood of some statements, 
given that of others. It is the power, for example, which enables us to 
do geometry. Reason is thus the motive to all knowledge. 

The most important kind of knowledge which the activity of reason 
can yield is wisdom; this is knowledge of the nature of goodness and of 
those ways of acting which make up the good life for society and for the 
individual. But reason alone is of no effect in controlling human action. 
We might know what we ought to do, but nevertheless act differently. 
Spirit is the power which executes the decisions of reason. It is analogous 
to the more modern notion of the will; for like the will, it is the power to 
get things done. But unlike it, where reason decides what is good, spirit 
always acts in accordance with it. Spirit, thus, is the agency in the soul 
which translates the knowledge that is wisdom into action which is virtu- 
ous. 

The appetitive faculty is constituted by all those powers to desire 
which are closely related to bodily functions; and Plato distinguishes two 
subordinate kinds of desires whose powers are described as appetitive. 
These are the necessary and unnecessary desires. The former are those the 
satisfaction of which is necessary for the maintenance and continuation 
of life; they are such desires as those of hunger and sex, and that for 
shelter. Unnecessary desires are those whose realization does not further 
life, but adorns it, is indifferent to it, or is disruptive of it; and they are 
illustrated by the desire for elaborate and fancy foods. All desire aims at 
the securing of personal pleasure; and for this reason, each appetite, in 
itself, is merely a clamorous urgency toward its own fulfillment. The appe- 
tites, consequently, cannot provide an orderly realization for themselves 
unassisted. 

Their assistance comes indirectly from reason, and directly from 
spirit. For the wisdom which reason may discover concerns the orderly 
fulfillment of appetites, both necessary and unnecessary; and ert ea 
the power which puts that wisdom into practice. Plato describes the 
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human soul or person as made up of the powers to secure wisdom through 
reason, to desire many things, and to order the realization of desires by 
the action of spirit. 

Although every soul contains faculties of these three sorts, the 
degree to which any one is perfectible varies from one person to another. 
Some are capable of reasoning well, and consequently, apt for the acquisi- 
tion of knowledge and wisdom. Others possess a low capacity for reasoning, 
but a high capacity for forceful action; they are able, through the domi- 
nance of spirit, forcefully to control the appetites; and they will order 
them well so long as others direct them in the paths of wisdom. Still others 
possess little reason and little spirit, their souls being constituted pre- 
dominantly by the power to desire. In them the appetities are in the 
ascendancy. They are peculiarly fit for those actions which lead to the 
satisfaction of desires, but unable to order them well unless both wisdom 
and authority to enforce it are supplied from without. 

Since the faculties vary from one person to another, the economic 
and professional aptitudes of each also vary. Where reason is strong, the 
professions which require learning are peculiarly appropriate. Where 
spirit predominates, the forceful actions of the military, including the 
police, offer greatest opportunity of success. Where the appetites prevail, 
the offices of production and distribution of economic goods and services 
are called for; for these are the pursuits which provide most ample scope 
for personal pleasure. 

In various parts of the Republic, Plato advanced a kind of natural 
history of the soul.t At birth its powers are only latent, but after the 
first few years of life they begin to awaken. Until the age of seventeen or 
eighteen, reason is incapable of the acquisition of knowledge and wisdom, 
spirit is still unreliable, and the appetites are possessed of no stable 
pattern of activity. But during this time the faculties are not entirely 
inoperative. Reason, while it cannot secure knowledge, can acquire belief; 
and images of the good, the beautiful, and the true may place before it 
the good life for society and for the individual which wisdom may later 
establish. Spirit is still not entirely trustworthy, but it may be habituated 
into a considerable support of the images which the developing reason 
contemplates. The appetites do not willingly submit to order, but habitu- 
ated spirit may still control them in a way suggested by the images of 
wisdom. After seventeen or eighteen, all the faculties are capable of the 
highest degree of perfection which a particular soul allows. Reason can 
acquire knowledge and wisdom, and can substitute it for belief in the 
images of beauty, truth, and goodness. Spirit can freely support reason, 
and the appetites submit to its rule. This natural history is an interval 


1 Richard Lewis Nettleship, Lectures on the Republic of Plato, Macmillan and Co., Ltd., 
London, 1951, pp. 80ff. 
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only in the life of the soul. On metaphysical grounds, Plato held that the 
soul exists eternally, both before birth and after death. 

Plato held that the faculties of reason, spirit, and appetite were 
distributed independently of sex. He held, consequently, that a woman 
might be as apt for governing, for the military, or for economic pro- 
duction as might a man. 

Another fact must be noticed concerning human beings. This is that 
no matter what one’s capacities and aptitudes may be, no one is able to 
supply all his own needs adequately. The individual aptitude which each 
person possesses for some particular kind of work would be wasted if not 
constantly and appropriately utilized. A division of labor naturally grows 
up based on the capacities of each person, and on a desire to satisfy the 
needs of all in the most efficient way. Society presupposes the inadequacy 
of each individual to meet his own needs and a peculiarly high capacity 
on his part to contribute in some way toward the satisfaction of the needs 
of all. 


Society 


In a part of the Republic not included here, Plato suggests that 
primitive society is chiefly economic in function. Where the tastes of 
men are simple and undepraved, government and war are not necessary; 
and men live together spontaneously and peaceably for the sake of such 
economic benefit as the natural division of labor affords. But in civilized 
society, originally simple economic needs become elaborate and complex; 
and while a civilized society must perform the economic function, it must 
perform others as well. It must enforce its policy abroad by arms, and at 
home by police; this is its military function. It must determine foreign 
policy and make laws for governing itself; this is its governmental func- 
tion. No civilized state can exist which does not, to some degree, accom- 
plish purposes of these three sorts. 

The kind of society that Plato envisioned as performing these eco- 
nomic, military, and governing functions was that of the Greek city-state. 
These states consisted of a relatively small area of land on which food 
was produced, dominated by a city in which the government was located, 
and which often acted as a center of internal and external trade. His 
imagination scarcely enabled him to contemplate imperial states like 
that of Athens before his time as genuine cohesive societies; and he did 
not dream of such societies as modern nation-states. 


The individual and society 


In order that any civilized state should exist, those who perform 
each of the three functions mentioned must, to some degree, be talented 
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for them. In order to increase the economic life of one’s society, the artisan 
or businessman must desire the pleasure his work affords or the money 
with which other pleasure may be purchased, and this desire is a part of 
the natural aptness for productive life of the economic sort. A society 
whose artisans and traders had no appetites would quickly disappear. 
Similarly, a society whose armed forces had no ambition for military glory 
or for internal order brought about by enforcement of the laws would 
quickly disintegrate; no one would execute the policies that the governors 
formulated. The intention to enforce them is spirit; i.e., the executive 
power of the person which causes him to act in the direction of wisdom. 
Moreover, a society in which those who govern have no reason would also 
quickly vanish. For reason is required in order even to attempt to discover 
the good for society, and it is by reference to this good that all laws and 
policies are formulated. Thus, in every civilized state there is to some 
degree a recruiting of persons into three social classes: the artisans who 
serve the economic needs of the community, the auxiliaries who perform 
the military function, and the guardians who enact legislation and de- 
termine relations with foreign states. So long as a civilized society exists, 
to some extent those in whom the appetites predominate serve as artisans, 
those in whom spirit is strongest act as auxiliaries, and those in whom 
reason has hegemony function as guardians. 


Manner of training 


On the basis of this psychology and social theory, Plato advanced 
several statements of fact concerning the manner in which the skills, the 
arts, and the sciences are transmitted and fostered. We shall outline 
here those which are central in his educational theory. 

The first is that if those in whom reason prevails are dealt with in 
a certain way, they will become efficient guardians and perfectly just 
individuals. This “certain way” consists in a training which falls into the 
following five stages. (1) From birth to 17 or 18. This stage is divided 
into two periods which in the Republic are not clearly demarcated. In 
the first, the child is reared by experts in common nurseries, and kept in 
ignorance of his parents. He plays games that will maintain the normal 
development of the body. The second period begins when the child’s mind 
is sufficiently developed to learn to read and write. In it, he is made 
to appreciate music, which for Plato includes literature as well as music 
in the modern sense of the term; he is taught the elements of science; and 
he is put through gymnastic exercise. Both literature and music are highly 
censored in content and form. The sciences are not taught in a rigorous 
mathematical way, but by use of concrete objects and imagery, most suit- 
able to the young. Physical training is subordinated to the nurture of the 
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soul. (2) From 17 or 18 to 20, the youth undergoes an intensive military 
and physical training. (3) From 20 to 30, training in science occurs. All 
science, Plato thought, is mathematical in form. In his time it consisted 
of arithmetic, plane geometry, solid geometry, astronomy, and harmonics. 
The last was something like the theory of music; it consisted of a physical 
or acoustical explanation of tone and mode or scale. (4) From 30 to 35, 
dialectic is engaged in. This is a study carried on by conversation in which 
the principle from which all the sciences might be derived is sought. As 
the basis of all knowledge, it provides a systematic understanding of the 
world. Plato conceived of this principle as a formulation of the nature of 
goodness, calling it “the idea of the good.” (5) From 35 to 50, those who 
were successful in dialectical training assume subordinate posts in govern- 
ment. After fifty, those who were successful in ancillary positions are ele- 
vated to full status in the class of guardians. 

Plato contended that if those who are predominantly rational are 
not dealt with in this way, different results will ensue. If they read or 
recite unwholesome poetry, for example, their characters will be turned 
into those paths which lead to a life of self-seeking rather than to com- 
munity service; and if they do not study the sciences, they will not come 
to know the idea of the good without knowledge of which no legislation 
can be known to be useful. 

The second statement of fact concerns those in whom spirit is pre- 
dominant. Plato contended that if they are given as much of the training 
outlined above as they can profit from, they will become useful auxiliaries, 
although less perfect in their private lives than those who become guar- 
dians. ‘There is apparently some confusion in Plato’s thought concerning 
them, for he defended the view that the military function should be 
sharply separated from that of the guardian, while he also argued that in 
the fifth stage of training, those subjected to it would occupy posts both 
of a military and a governing office. Nonetheless, the predominance of 
spirit over reason should have led him to hold that at some point in the 
study of science or dialectic, those in whom this predominance occurs 
would by virtue of it be relieved of further academic study to assume their 
military duties. The auxiliaries, thus trained, would lack wisdom; but 
they would possess a kind of courage which would lead them to accept the 
rational decisions embodied in the policies of the guardians. 

If those in whom spirit prevails are not trained in this way, their 
ambition for energetic action will cause them to assume political power, 
and to use the latter for personal economic aggrandizement. They will be 
an ever-present source of danger to a civilized society, and unable to 
achieve the virtuous life which is appropriate to those strongly endowed 
with spirit. : 

The third statement is that if those in whom the appetites prevail 
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are put through the first stage of training, they will become productive 
members of the artisan class. They will be willing to be ruled by the 
guardians in company with the auxiliaries. For they will realize their 
incapacity for reasoning out governmental policy, as well as for enforcing 
it, and the fictions of their literary studies will make them recognize 
their peculiar fitness for contributing to the economic life of the state, 
This is the fitness to produce wealth; and their handling of wealth will be 
socially and personally temperate. 

If they are not trained in this way, their unnecessary desires for 
pleasure, or the necessary desire for money with which it can be pur- 
chased, will be uncontrolled. They will seek to secure political authority 
or military power in order to insure or to increase the wealth which their 
desires create. Social order will be destroyed, and their private lives will 
be chaotic. 

Plato contended that if this procedure is followed, each citizen will 
learn to do what he is best fitted for, he will contribute most effectively 
to his society, and he will achieve the most orderly personal life. ‘Those 
most apt for the skills and arts will learn them in a period of apprentice- 
ship apparently following upon the first stage of training; and the trans- 
mission of the sciences consists in the elementary teaching of them to all 
children in the first stage as well as their advanced study by some in the 
third and fourth. The bequeathing and fostering of the nonphysical 
possessions of culture may be accomplished by separating out those who 
are best suited to receive training of each sort after a basis of general 
culture has been laid throughout the student population, and the purpose 
of this transmission is the preservation or achievement of a good society. 


RECOMMENDATIONS 


Upon these statements of fact supplemented by principles drawn 
from his philosophy of education, Plato recommended certain goals and 
certain procedures subordinate to their achievement with respect to the 
transmission and fostering of the skills, the arts, and the sciences. We 
shall outline them briefly here. 


Goal recommendations 


The ultimate goal of all human effort, he argued, is a society 
and a personal life which are harmonious or just. A just society is one in 
which each of the classes performs its function well without interfering 
in that of the others; and in parallel with it, a just person is one in whom — 
each faculty of the soul plays its role to perfection without infringing on 
the provinces of the others. It is the production of such a society made up 
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of such citizens that the skills, the arts, and the sciences serve, and for 
which they are transmitted and fostered. 

Let us consider these ideals in more detail. Plato urged that a just 
society could occur only if the members of each of its classes acted in a 
certain way. The guardians must possess wisdom or knowledge of the 
nature of goodness and the means by which a good society may be achieved 
and preserved. The auxiliaries must be courageous, i.e., must preserve a 
true opinion about those things which it is right to fear and not to fear. 
They must, that is to say, fear the refusal to enforce the policies of the 
guardians, and be ready in all circumstances to support them whether in 
war abroad or in peace at home. The guardians and auxiliaries must be 
removed from all temptation to use political and military power for 
private purposes; and consequently, Plato recommended that they should 
possess no private wealth, no permanent wives or husbands, and no 
children identifiable as their own. The members of these classes would 
live with due ceremony, and in temporary though frequent and highly 
eugenic marital arrangements. The artisans must be temperate; they must 
freely submit to control in whatever ways are found necessary by the 
wisdom of the guardians. They should own the tools by which they ply 
their trades and till the fields; and this recommendation shows the 
error of a widespread interpretation of Plato according to which he is 
alleged to have recommended a communist state. This interpretation 
is probably based upon a confusion of the ban against private property 
among the guardians and auxiliaries with a proscription against it for 
all. It is clear, Plato contended, that a society in which any one of these 
virtues did not characterize the classes concerned would be to some ex- 
tent inharmonious or unjust. Unwise laws would lead to disobedience. 
Defective courage would lead to laxity in enforcement. Intemperance 
would lead to the intervention of the artisans in ruling or in the military 
function. Disharmony would result; and a just society requires the other 
three social virtues. 

Justice in the individual soul is the harmony which results from 
the proper functioning of each of its parts. The soul whose reason is well 
developed will possess personal wisdom, i.e., knowledge of the nature of 
goodness and of the pattern of personal life in which it is embodied. 
Where spirit is well exercised, the soul is courageous, for it fears a failure 
to support the dictates of reason and brings all its energy to that cause. 
Where the appetites submit to the rule of reason as enforced by spirit, the 
soul is temperate. One in whom both reason and spirit are deficient 
suffers all the disharmony that results when antagonistic claims fall under 
the authority of no wise judge. The functioning of the three faculties 
to secure a personal life which is just depends upon the highest develop- 
ment of each of those three powers compatible with that of the other two. 
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Subordinate recommendations 


Recommending the just life for society and for the individual as 
the goal most worthy of all human effort, Plato went on to recommend 
the program of training and instruction we have outlined as the means 
by which it might most nearly be realized. He was not disturbed by the 
probability that no society or person will ever perfectly embody the life 
of justice; the latter functioned explicitly in his thought as an ideal, close 
approximation to which is the best condition for which we can reasonably 
hope. He advocated the program mentioned as the path by which human 
life, both social and personal, may come closest to justice even though that 
path may not bring us directly to it. Moreover, he urged that every per- 
son in the state should follow that path as far as the faculty predominant 
in his soul permits, and this recommendation that all children should 
take part in school activity constitutes the chief subordinate recommenda- 
tion in his educational theory. We shall discuss each stage of the program 
in order. 

Plato recommended that all persons be reared from birth to the 
time at which they are susceptible of mental training, the period of the 
soul’s latency, in common nurseries in ignorance of their parents. He justi- 
fied this early training on two grounds: first, that it would make brotherly 
feeling pervade the entire community; and second, that it would prevent 
particular familial attachments for the guardians and auxiliaries. Where 
the former was lacking, children might grow into adults who would not 
perform the duties of the social class to which their abilities destined them. 
He justified ignorance of parents on the ground that if a child knew 
his parents, he would be inclined, should he become a ruler, to use his 
power for the benefit of his family rather than for that of the state as a 
whole. 

Plato recommended the later interval of the first stage as one in 
which good conduct might be inculcated even though knowledge that it 
was good could not yet be achieved. In this time, the child’s faculties are 
awakening into activity, and images of the good life can influence imagi- 
nation and belief. These images, presented in epic poetry, drama, and 
religious myth, purified of the grosser ones which typified much of Greek 
literature, will produce belief as to what is good for society and for man, 
a diligence for achieving it, and a voluntary, if uninformed, submission 
of the appetites to its authority. Only that music will be played or sung 
which produces emotions of loyalty to the ideal of justice to which belief 
is attached. Plato believed that physical training can influence the soul 
for good if not engaged in to excess; and during this time, it will be used 
to supplement literature and music in this regard. His recommendation of 
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elementary science seems to be aimed not at any utility for the life of 
habitually good conduct, but rather at laying a foundation for the subse- 
quent training of those who have a high capacity for scientific learning. 

The second stage is that of intensive military and physical training. 
Plato advocated that this training should be given only to prospective 
auxiliaries and guardians. His principle that in society as in the soul 
each part should do that for which it was best fitted led him to condemn 
citizen armies as inefficient and wasteful, and to approve a military 
force made up exclusively of professionals. Guardians must have this 
training because wise decisions must be made in the light of the capacity 
of the state to enforce them; the auxiliaries, of course, must have under- 
gone such training. But the artisans ought to terminate their studies with 
the second interval of the first stage, becoming citizens who, though not 
well educated, possess that modicum of culture which is the maximum 
their minds can compass, and the minimum which suffices for social 
stability. 

In the third stage, advanced study of the sciences is carried on; and 
Plato recommends it for all whom it can benefit. This benefit consists in 
taking the soul a long way toward wisdom. Plato thought of the various 
sciences as providing an idealized picture of the world at large, so that the 
nature of each thing might be understood by comparison with that pic- 
ture. It could show us what each thing ought to be. Wisdom consisted in 
knowledge of the nature of goodness, not merely in knowledge as to what 
things were good. The sciences then could not provide wisdom, and were 
not in fact, as Plato says, quite properly named. 

This stage is also recommended for the direct practical utility of 
the training it involves. In war and in peace, knowledge may always serve 
some instrumental function, and Plato was not loath to recommend it for 
this reason. 

The methods to be used in instruction in this stage differ some- 
what from those recommended in the last part of the first stage. In the 
latter, particular figures and images analogous to our blackboard construc- 
tions ought to be used for elementary science, and the same concrete ob- 
jects may be employed in the third stage of training. But their use must 
be different. In the first, it was to exemplify scientific truths; in the sec- 
ond, it is to refer to the ideas, and to further the deduction of their na- 
ture and interrelation. The method of instruction here is thought to be 
identical with the method of proof. One takes a set of hypotheses or as- 
sumptions, deduces conclusions from them, and accepts the latter as true 
because he accepted the former as such. Thus arithmetic, geometry, and 
the other sciences severally describe divisions of the realm of ideas; and 
the character of this domain as well as of its residents can be revealed 
only to thought in the form of deductive argument. The third stage aids 
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in the development of wisdom by instruction in the sciences which causes 
the student to follow the deductive course that determines their ideal 
structure. 

The fourth stage is that in which dialectic is studied. In Plato, 
“dialectic” means both a procedure and a goal aimed at. It is a procedure 
by which some single principle which is self-evident and in need of no 
proof is arrived at, and from which the hypotheses for all sciences may 
be derived. It is also a name for the knowledge of that principle as well as 
for all knowledge that it yields. But all knowledge can be derived from 
that principle, and in the second sense “dialectic” is a name for the 
system of all truth conceived of as emanating through logical relations 
alone from a single principle. This single principle Plato called the idea 
of the good. As a process, dialectic is a search for the idea of the good; as 
knowledge, it is knowledge of it together with knowledge of all those 
things which manifest it. 

Plato recommended this stage as the completion of a process begun 
in the third. The third, we saw, took the student a little way toward wis- 
dom, for it made him think his way from hypotheses about things to their 
precise natures in connection with which their goodness could be under- 
stood, In the fourth stage of instruction, this process is completed; for the 
knowledge of the idea of the good, should it ever be achieved, would show 
us why everything must have the nature that it has, or fit into the system 
of ideas just where it happens to do so. The fourth stage, in a system of 
training which is perfectly successful, will yield graduates who are per- 
fectly wise, courageous, temperate, and just in their personal lives, and 
who are ready to become just guardians of the welfare of the state. 

In the fifth stage this readiness is activated, and the younger guar- 
dians temper their knowledge with practical experience of government 
in subordinate posts. It is recommended as a time of final testing and, 
apparently, as a way of assuring that the elder guardians are not too much 
busied about trivial affairs. 

Besides the recommendation of these stages of training and in- 
struction, Plato makes others which pertain to administration of the 
schools and guidance in them. He recommends that, with respect to 
administration, the schools be publicly owned, publicly controlled, and 
that attendance be compulsory, although he also urges that training of 
the mind be made as agreeable as possible. With respect to guidance, he 
advocates a continual and severe testing of students in order to weed out 
those who ought not to be advanced. Apparently every citizen for whom 
it would be useful would receive the primary training,? and this principle 


2 But there is confusion here, because Plato speaks of training for the children of the 
guardians and auxiliaries alone, although he insists that children from all classes of 
citizens should participate in it if talented accordingly. 


[30] EDUCATION AND PHILOSOPHICAL THOUGHT 


included the radical reform—radical for Plato’s day as for our own—that 
treatment of children, as of adults, should be wholly independent of their 
sex. ‘Those who could not profit from elementary training in music and 
literature (those who were mentally deficient) and those whose poor health 
was incurable should be killed or allowed to die; and the determination of 
those who become auxiliaries and guardians is based upon success in the 
various parts of the stages which follow the first. It is clear that these 
administrative and guidance proposals are necessary to the success of the 
program of training as a whole, and that the latter is necessary to the 
life of justice which Plato urged. 


Mimic OsSOPHY OF EDUCA LLON 


We shall next outline the central features of Plato’s philosophy of 
education, pointing out some of the more important ways in which it 
affects his educational theory. 


METAPHYSICS AND EDUCATION 


In various parts of the Republic Plato expounded the view that 
the observable world is made up of many things. Each of them is particu- 
lar, confined to one place and spread over a single stretch of time. Each 
is continually changing its qualities and relations, or moving from one 
place to another. Each belongs to some natural class. The tree outside the 
window, for example, is such a thing. It is observable by the senses, dis- 
tinct from all other things (even from all other trees), continually chang- 
ing its foliage, continually growing, and a member of the class of plum 
trees. While such descriptions of perceptible things seem not very re- 
markable, Plato drew from them some rather interesting conclusions. 

Every observable plum tree belongs to the class of such trees, and 
since this class can be distinguished from all others as one class, Plato 
argued that there must be one essence or idea which determines that class. 
The same argument may be repeated for every class of things in the ob- 
servable world. The idea for any class of things is that which each of its 
members manifests in common with all the others, and which every thing 
outside that class must fail to manifest. The idea “plum tree” is thus 
only one among a large family of such ideas; that family includes the ideas 


3 Incidental references lead to the conclusion that Plato contemplated the existence of 
slavery in a just society; and to the conclusion that, not being citizens, the children of 
slaves would not be taught in the way described here. Presumably they would have a 
predominantly vocational training. 
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“oak tree,” “periwinkle,” “kangaroo,” “man,” “‘society,” and so on through 
all the natural kinds of particular observable things. 

Unlike each observable thing, each idea is universal rather than 
particular. It has many different manifestations, occurs in many different 
places, and at many different times. Each is eternal rather than changing. 
The idea “plum tree,” for example, has as many manifestations as there 
are members of the class of plum trees, although it itself is only one. It 
must be eternal, for to speak of the idea “plum tree” as changing into 
something else is to speak without meaning. Particular plum trees are its 
manifestations, and they change. But the idea itself, as all ideas, must re- 
main unaltered. 

The ideas of things are perfect, Plato held, whereas each particular 
which manifests them is to some degree less so. Every plum tree exhibits 
some imperfection, some idiosyncracy of shape or structure or blossom or 
fruit; but the idea “plum tree’ which the botanist entertains possesses 
no flaw. It is that by reference to which the excellence of any particular 
tree is ascertained. Every idea is the perfection which reason and under- 
standing can discover to lie behind the particular observable things of 
every kind. 

The ideas are related to each other in certain orders. Some of these 
orders are exhibited in the sciences so far developed, and all would be 
exhibited if complete scientific knowledge could be achieved. Each idea 
and the order into which it falls can be imperfectly understood as follow- 
ing from certain principles which Plato called “hypotheses”; and he be- 
lieved that the order of the ideas of numbers could be understood in this 
way by arithmetic—that of the ideas of figures by plane and solid geome- 
try, that of the ideas of heavenly motion by astronomy, and that of the 
ideas of tone by harmonics. Other ideas, he suggested, would be under- 
stood and would be seen to fall into certain patterns through other sci- 
ences, such as those of sociology and psychology. All these orders of ideas 
can be perfectly understood by deriving their hypotheses from the idea 
of the good. This is a principle from which all other ideas may be derived 
by reason; and the perfection of each idea consists in its relation to the 
others of its order, and through the latter to the idea of the good. The 
idea of the good thus provides a system into which all other ideas fall by 
virtue of being contained in the orders which the various sciences dis- 
close. 

The metaphysical theory that Plato advanced is the view that be- 
hind the observable world there is a comprehensive system of ideas which 
explains that world. The latter is made up of changing particulars which 
themselves are images of the ideas that determine their classes, and whose 
relations to other things are, in their turn, only somewhat like the rela- 
tions that their ideas bear to one another. The entire world of nature, 
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the world that we can observe through our senses, is thus portrayed as 
a faint copy determined, item by item and relation by relation, by the 
world of ideas. Plato suggested that the ideas have an existence of their 
own and, consequently, that the world of ideas would exist even though 
there should be no natural world. But there is such a world, and the 
important point to notice here is that he explained it on the grounds that 
it was incapable of being anything but a comprehensive image of the 
system of ideas. 

This metaphysical explanation of the entire observable world 
carried with it an explanation of the facts in Plato’s educational theory. 
Thus, it is the idea “man” that Plato found to explain his psychological 
statements. In order to be a man, anything must possess to some degree 
the power of reasoning, of forceful action in the direction of reason’s de- 
cisions, and to be impelled by the appetites. The idea “man” contains 
these three ingredients; and the empirical facts about human behavior 
must therefore reflect them. Similarly, the idea “society” includes within 
it the economic, the military, and the legislative function; consequently, 
the statements we make about any observable social group must describe 
the manner in which it behaves in these three ways. Since a society is 
made up of human beings, the relation between the citizen and the state 
must be something like that which obtains between the idea “man” and 
the idea “‘society.”” This metaphysical guarantee of Plato’s facts gives a 
force to his educational recommendations which they would lack if men 
and their societies could be radically different from their ideas. 

In other dialogues, and in a part of the Republic not presented 
here, Plato argues that the soul is immortal. One of his arguments is that 
the soul is like an idea and consequently eternal and incorruptible. This 
metaphysical argument provides a supplement for his statements of fact, 
and in view of immortality, he urges that the life of justice be pursued 
not merely because it is the most valuable of all, both in its social and 
personal aspects, but as a guarantee that no harm will befall a just man 
after death. 


ETHICS AND EDUCATION 


Plato’s ethical reflections on education consist in a general theory of 
the nature of goodness, a general theory of the manner in which ethical 
recommendations are justified, and justification of his own educational 
recommendations. 

The general theory of goodness depends upon the Platonic meta- 
physics. We have seen that every observable thing belongs to a natural 
class which is determined by an idea, and that this idea constitutes the 
perfection of all the things which exhibit it. No particular thing exhibits 
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it perfectly, but all are more or less like it. Plato’s general theory of good- 
ness is that the goodness of each observable thing is the degree to which 
it exhibits the idea of its class. 

Consider the plum tree once again. It is clear, Plato would hold, 
that we cannot determine its excellence by reference to the pleasure it 
might cause in some observer, for many are pleased by things which are bad 
or evil. Nor can we judge it by reference to the idea of oak trees; a plum 
tree could not possibly possess that cluster of traits whose embodiment are 
oaks. The goodness of a plum tree is that which is peculiar to such a tree; 
and while none is perfect, the goodness of this plum tree is the degree of 
clarity to which it expresses the idea “plum tree as such.” So it is for all 
particular things: their goodness is their expression, however inadequate, 
of the idea that governs their kind. 

That this is the case, Plato thought, is susceptible of a more com- 
prehensive demonstration. Each idea, we have seen, may be deduced from 
a fundamental principle which Plato called “the idea of the good.” He 
never stated this principle, but from his description of it we may infer 
that knowledge of it would, in this way, guarantee the goodness of each 
thing by showing that the idea which determines its class could not be 
different from what it is. To give an ethical reason for anything, then, is 
to show that it is good of its kind, and that the idea for that kind can be 
logically derived from the idea of the good. 

Plato endeavored to establish the ideas of social and personal jus- 
tice, and to justify them as goals of action. Common to all societies, there 
must be some feature that marks them off from anarchic collections of 
individuals as well as from all other things. This feature must be a set 
of relations between the members of a society which constitutes their 
performance, to some degree of adequacy, of the three functions we have 
mentioned; a group of persons that failed to exercise the economic, the 
military, or the legislative function would be a rabble or a club, perhaps, 
but not a society. The performance of these functions is justice, and the 
idea of justice is their perfect and orderly performance. The goodness 
of a particular society, consequently, is the degree to which it embodies 
the idea “justice as such.” 

Analogously, he held that common to all men is some degree of 
harmony in the exercise of the three faculties which animate them. A 
creature in whom there was no concordant activity of these three faculties 
would not be human; and however chaotic the life of each particular man, 
there must be some degree of harmony in his soul so long as his humanity 
remains. This harmony between reason, spirit, and the appetites is justice; 
and perfect harmony between them is the idea “justice.” The goodness 
or justice of any particular life, consequently, is the degree to which it 
manifests the idea. 
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Plato suggested that once the idea of the good is discovered, anyone 
who questions the idea of social and personal justice might be convinced, 
provided he is capable of rigorous reasoning, by deducing them from it. 
He believed that ethical justification is a matter of argument like the 
mathematical; and if this justification is not at present possible, it is 
only because human knowledge is not far enough advanced. 

Plato converted the idea of society and of men into ideals for social 
and personal action. This conversion required four steps. First, he asserted 
as statements of fact the psychology and social theory discussed in the 
first part of this chapter. Secondly, he maintained, as a statement of 
fact, that if people were dealt with in the ways discussed in that same 
section, a certain kind of society and of citizen would in fact result. 
Thirdly, he maintained that societies and persons of these kinds were the 
best possible because they were nearest the ideas of society and of human- 
ity, and because these ideas might be derived from the idea of the good. 
For that reason, fourthly, he recommended that people should be dealt 
with according to his program of instruction, administration, and guid- 
ance in schools. Anyone who could contemplate the ideas of social and 
personal justice, he contended, would approve his recommendation of 
them as goals for human conduct; and anyone who would agree that his 
educational procedures would enhance the possibility of societies and 
of citizens like them would approve his subordinate recommendation of 
those procedures. 


EPISTEMOLOGY AND EDUCATION 


Plato advanced the view that knowledge is a state of mind charac- 
terized by certainty as to the nature of its objects. These objects are never 
things in the observable world. As we have seen, the latter are continually 
changing, and this trait makes it impossible to be certain about their 
nature and relations. The world of becoming is something about which we 
may have opinions; and even though these might be true, their nature, 
according to Plato, precludes the certainty of those opinions. The objects 
of knowledge must be, then, the ideas in their systematic connection. 

There are two degrees of the certainty of our knowledge: hypo- 
thetical and absolute certainty. The statements of the sciences, of arithme- 
tic, geometry, etc., are hypothetically certain; for our assurance as to their 
truth depends upon our assurance of the truth of the hypotheses from 
which they are derived. Absolute certainty would attach to our awareness 
of the idea of the good should we ever achieve it; and this absolute cer- 
tainty, for those who have it, converts the hypothetical knowledge of the 
sciences into absolute, since the hypotheses of the sciences may be rigor- 
ously derived from that idea. For Plato, knowledge is the awareness of the 
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ideas that the sciences proffer and of the systematic order of all ideas 
guaranteed by the idea of the good. For him, knowledge consists in 
seeing that any statement about ideas can be proved either hypothetically 
or absolutely. 

Opinion, Plato suggested, also falls into two parts: conviction and 
perception. Our views as to the nature and relations of the things of the 
observable world possess a degree of force, and this force amounts to a 
strong belief that certain statements are true of them. That there is a 
plum tree outside the window is a conviction that we cannot help harbor- 
ing, although no reason can be given sufficient to show that there must be 
such a tree in that location. But about the things that we merely perceive, 
such things as shadows and reflections in water and polished surfaces, 
we can have scarcely any belief at all. One who perceived a shadow 
and nothing else at all could not, so far, believe that it was a shadow as 
opposed to a tree that might cast it, as one who perceived merely a re- 
flection could not believe that it was a reflection as opposed to the body it 
reflected. Within the realm of incertitude, opinions possess two degrees 
of clarity or force, analogous to the two degrees of certainty in that of 
knowledge. 

Plato held that the methods by which students might be made to 
contemplate ideas and to possess some hypothetical knowledge concern- 
ing them were, in fact, of various sorts. This is shown by his discussion 
of the uses made of physical things in both elementary and advanced study 
of the sciences. He seems to have provided, also, for varying devices to be 
used in the course of dialectic, the objective of which is knowledge of the 
idea of the good. But he was quite clear that however knowledge might 
be arrived at, it must, in order to be knowledge, be formulable in a certain 
way, i.e., in the way known traditionally as rationalistic. All the state- 
ments that we can know we can show to be true by deriving them logically 
from an appropriate set of hypotheses, and these in turn from the idea of 
the good, the statement of which is self-evident. The de facto methods of 
learning may, if successful, be replaced by a procedure that is wholly 
rationalistic. The methods by which knowledge is learned may make use 
of empirical objects, but the method which assures that what is learned is 
knowledge requires no reference to anything observable. 

Plato argued that learning as opposed to giving the grounds for 
knowledge ought to follow a certain path. Reason, as we have seen, is 
latent during the first few years of life; and in the metaphors of the 
divided line and of the den, Plato suggested that there is a normal de- 
velopment of it. It begins with perception, proceeds through conviction 
and what he calls understanding, and achieves its fullest activity in intelli- 
gence or reason proper. Plato supposed it could be developed profitably in 
most persons no further than conviction. Some, however, can arrive at 
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the third stage, and a few at the fourth. The objects that it contemplates 
in the first two stages are those which constitute the observable world, and 
Plato believed that most persons could be given true opinions concerning 
the constitution of that world, and especially of moral conduct in it, 
although they could achieve no knowledge of either. The others could be 
brought to hypothetical and absolute knowledge respectively of the sys- 
tem of ideas that governs and explains the observable world. For most 
persons, consequently, learning should consist in the inculation of habit- 
ual, but true, beliefs about the natural world and about the moral order 
into which each person fits, while for the others (apparently the guar- 
dians), it should be directed toward achieving an understanding, more 
or less complete, of both as determined by the ideas and their coherent 
union. Instruction in primary training, then, should be devoted to the 
dissemination of true convictions in accord with the capacity of each 
student; on higher levels, it should be devoted to the acquisition of 
knowledge by those in whom there is a capacity by use of it to create or 
to maintain a society nearest the ideal. 


ANALYSIS AND EDUCATION 


In the Republic, there is much discussion of an analytical sort. 
Plato was careful to try to make clear all of the important terms that occur 
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in his educational theory. Pre-eminent among these are “justice,” “wis- 
dom,” “courage,” “temperance,” and “education.’”’ There is no need here 
to recapitulate Plato’s attempts to clarify these terms, but a brief com- 
ment may be made concerning the last. 

“Education” here means the process of instruction and training 
which Plato advocated; and taken as a whole, he argued that it consists 
in the turning of the soul’s eye or reason from the changing world of per- 
ception and conviction (what he called ‘“‘becoming’’) to a contemplation 
of the order of ideas (what he called “‘being’’). In dialogues other than the 
Republic Plato argued that this turning consists in coming to remember 
the ideas and their connection with one another from a life before birth 
in which the soul, pure and unalloyed with sense, contemplated them 
clearly and distinctly; this is his famous doctrine of reminiscence. An 
educated man, then, is one who has gone some way in this revolution, and 
a fully educated man is one who has come to remember the order in its 
totality. Two points should be noticed about this analysis of education. 
The first is that to understand it fully requires an understanding of Plato’s 
psychological, metaphysical, and epistemological theories. The second is 
that it implies that a fully educated person possesses not only knowledge 
but wisdom as well; and that he will see the moral necessity of putting his 
wisdom and his knowledge of all things to the service of the society in 
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which he lives, the necessity of furthering justice in that society and as 
a part thereof the just lives of those who live within it. 


SELECTIONS FROM PLATO’S 


Republic 


Reprinted, with kind permission of the publisher, from Dialogues of 
Plato, Volume II, translated into English by B. Jowett, Fourth edition, 
1953, Oxford at the Clarendon Press. 


Persons of the Dialogue 


SOCRATES, who is the narrator CEPHALUS 
GLAUCON THRASYMACHUS 
ADEIMANTUS CLEITOPHON 
POLEMARCHUS 


and others who are mute auditors 


The scene is laid in the house of Cephalus at the Peiraeus; and the whole 
dialogue is narrated by Socrates the day after it actually took place to 
persons who are never named... . 

Socrates and his friends have discussed and rejected several typical 
common-sense notions concerning the nature and value of justice or the 
good life. We break in after Socrates has started to advance a view con- 
cerning it to which he is favorably disposed. 


BO:OcKaa 


. . . The shoemaker was not allowed by us to be a husband- [3740] 
man, or a weaver, or a builder—in order that we might have our shoes 
well made; but to him and to every other worker was assigned one work 
for which he was by nature fitted, and at that he was to continue working 
all his life long and at no other; he was not to let opportunities slip, [¢] 
and then he would become a good workman. Now can anything be more 
important than that the work of a soldier should be well done? Or is war 
an art so easily acquired that a man may be a warrior who is also a 
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husbandman, or shoemaker, or other artisan; although no one in the 
world would be a good dice- or chess-player who merely took up the game 
as a recreation, and had not from his earliest years devoted himself to this 
and nothing else? No equipment will make a man a skilled workman, or 
athlete, nor be of any use to him who has not learned how to handle it, 
and has never bestowed sufficient attention upon it. How then will he 
who takes up a shield or other implement of war become a good [4] 
fighter all in a day, whether with heavy-armed or any other kind of troops? 

Yes, he said, the tools which would teach men their own use would 
be beyond price. | 

And just as the duties of the guardian surpass all others in impor- 
tance, I said, so does his business require the most skill and practice, [é] 
as well as undivided attention. 

No doubt, he replied. 

Will he not also require natural aptitude for his calling? 

Certainly. 

Then it will be our duty to select, if we can, natures which are 
fitted for the task of guarding the city? 

It will. 

It is no light task, then, that we have undertaken, I said; but we 
must be brave and do our best. 

| We must. 

Do you agree that the noble youth is very like a well-bred dog [375] 
in respect of guarding and watching? 

What do you mean? 

I mean that both of them ought to be quick to see, and swift to 
overtake the enemy when they see him; and strong too if, when they have 
caught him, they have to fight with him. 

All these qualities, he replied, will certainly be required by them. 

Well, and your guardian must be brave if he is to fight well? 

Certainly. 

And is he likely to be brave who has no spirit, whether horse or 
dog or any other animal? Have you never observed how invincible and 
unconquerable is spirit and how the presence of it makes the soul of [| 
any creature to be absolutely fearless and indomitable? 

I have. 

Then now we have a clear notion of the bodily qualities which 
are required in the guardian. 

‘True. 

And also of the mental ones; his soul is to be full of spirit? 

True again. 

But how can these spirited natures fail to be savage with one an- 
other, and with everybody else? 
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A difficulty by no means easy to overcome, he replied. 

Whereas, I said, they ought to be dangerous to their enemies, [¢] 
and gentle to their friends; if not, they will destroy themselves without 
waiting for their enemies to destroy them. 

True, he said. 

What is to be done then? IJ said; how shall we find a gentle nature 
which has also a high spirit, for the one is the contradiction of the other? 

rue) 

He will not be a good guardian who is wanting in either of these 
two qualities; and yet the combination of them appears to be impossible; 
and hence we must infer that to be a good guardian is impossible. [4] 

I am afraid that what you say is true, he replied. 

Here feeling perplexed I began to think over what had preceded. 
—My friend, I said, no wonder that we are in a perplexity; for we have 
lost sight of the image which we had before us. 

What do you mean? he said. 

It has escaped our notice that there do exist natures gifted with 
those opposite qualities. 

Where? 

Many animals, I replied, furnish examples of them, but most of all 
the dog, to which we compared the guardian: you know the disposi- [¢] 
tion of a well-bred dog, perfectly gentle to its familiars and acquaintances, 
and the reverse to strangers. 

Yes, I know. 

Then there is nothing impossible or out of the order of nature in 
our finding a guardian who has a similar combination of qualities? 

Certainly not. 

Would not he who is fitted to be a guardian, besides the spirited 
nature, need to have the qualities of a philosopher? 

I do not apprehend your meaning. 

The trait of which I am speaking, I replied, may be also seen [376] 
in the dog, and is remarkable in the animal. 

What trait? 

Why, a dog, whenever he sees a stranger, is angry; when an ac- 
quaintance, he welcomes him, although the one has never done him any 
harm, nor the other any good. Did this never strike you as curious? 

The point never struck me before; but I quite recognize the truth 
of your remark. 

And surely this instinct of the dog is very charming;—your dog [8] 
is a true philosopher. 

Why? 

Why, because he distinguishes the face of a friend and of an enemy 
only by the criterion of knowing and not knowing. And must not an ani- 
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mal be a lover of learning who determines what is or is not friendly to 
him by the test of knowledge and ignorance? 

Most assuredly. 

And is not the love of learning the love of wisdom, which is phi- 
losophyr 

They are the same, he replied. 

And may we not say confidently of man also, that he who is likely 
to be gentle to his friends and acquaintances, must by nature be a_ [¢l 
lover of wisdom and knowledge? 

That we may safely affirm. 

Then he who is to be a really good and noble guardian of the 
State will require to unite in himself philosophy and spirit and swiftness 
and strengthr 

Undoubtedly. 

Then we have found the desired natures; and now that we have 
found them, how are they to be reared and educated? Is not this an in- 
quiry which may be expected to throw light on the greater inquiry which 
is our final end—How do justice and injustice grow up in States? [4] 
for we do not want either to omit what is to the point or to draw out the 
argument to an inconvenient length. 

Adeimantus thought that the inquiry would be of great service to 
us. 

Then, I said, my dear friend, the task must not be given up, even 
if somewhat long. 

Certainly not. 

Come then, and let us pass a leisure hour in story-telling, and our 
story shall be the education of our heroes. 

By all means. [é] 

And what shall be their education? It would be hard, I think, to 
find a better than the traditional system, which has two divisions, gym- 
nastic for the body, and music for the soul. 

rue: 

Presumably we shall begin education with music, before gymnastic 
can begin. 

By all means. 

And when you speak of music, do you include literature or not? 

I do. 

And literature may be either true or false? 

ViEs: 

Both have a part to play in education, but we must begin [377] 
with the false? 

I do not understand your meaning, he said. 

You know, I said, that we begin by telling children stories which, 
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though not wholly destitute of truth, are in the main fictitious; and these 
stories are told them when they are not of an age for gymnastics. 

Very true. 

That was my meaning when I said that we must teach music be- 
fore gymnastics. 

Quite right, he said. 

You know also that the beginning is the most important part of 
any work, especially in the case of a young and tender thing; for that is 
the time at which the character is being formed and the desired im- [0] 
pression is more readily taken. 

Quite true. 

And shall we just carelessly allow children to hear any casual tales 
which may be devised by casual persons, and to receive into their minds 
ideas for the most part the very opposite of those which we shall wish 
them to have when they are grown up? 

We cannot. 

Then the first thing will be to establish a censorship of the writers 
of fiction, and let the censors receive any tale of fiction which is good,  [¢] 
and reject the bad; and we will persuade mothers and nurses to tell their 
children the authorized ones only. Let them fashion the mind with such 
tales, even more fondly than they mould the body with their hands; but 
most of those which are now in use must be discarded. . . . 


BOOK III 


. . . But shall our superintendence go no further, and are the [#01b] 
poets only to be required by us to express the image of the good in their 
works, on pain, if they do anything else, of expulsion from our State? Or 
is the same control to be extended to other artists, and are they also to 
be prohibited from exhibiting the opposite forms of vice and intemper- 
ance and meanness and deformity in sculpture and building and the 
other creative arts; and is he who cannot conform to this rule of ours to 
be prevented from practising his art in our State, lest the taste of our 
citizens be corrupted by him? We would not have our guardians grow up 
amid images of moral deformity, as in some noxious pasture, and there 
browse and feed upon many a baneful herb and flower day by day, [¢] 
little by little, until they silently gather a festering mass of corruption in 
their own soul. Let us rather search for artists who are gifted to discern 
the true nature of the beautiful and graceful; then will our youth dwell 
in a land of health, amid fair sights and sounds, and receive the good in 
everything; and beauty, the effluence of fair works, shall flow into the eye 
and ear, like a health-giving breeze from a purer region, and insen- [4] 
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sibly draw the soul from earliest years into likeness and sympathy with 
the beauty of reason. 

There can be no nobler training than that, he [Glaucon] replied. 

And therefore, I said, Glaucon, musical training is a more potent 
instrument than any other, because rhythm and harmony find their way 
into the inward places of the soul, on which they mightily fasten, impart- 
ing grace, and making the soul of him who is rightly educated grace- [e] 
ful, or of him who is ill-educated ungraceful; and also because he who 
has received this true education of the inner being will most shrewdly 
perceive omissions or faults in art and nature, and with a taste, while he 
praises and rejoices over and receives into his soul the good, and_ [402] 
becomes noble and good, he will justly blame and hate the bad, now in 
the days of his youth, even before he is able to know the reason why; 
and when reason comes he will recognize and salute the friend with whom 
his education has made him long familiar. . . 

After music comes gymnastic, in which our youth are next to [#03c] 
be trained. 

Certainly. 

Gymnastic as well as music should begin in early years; the train- 
ing in it should be careful and should continue through life. Now [4] 
my belief is,—and this is a matter upon which I should like to have your 
opinion in confirmation of my own, but my own belief is,—not that the 
good body by any bodily excellence improves the soul, but, on the con- 
trary, that the good soul by her own excellence improves the body as far 
as this may be possible. What do you say? 

BVes-a1 agree. 

Then, to the mind when adequately trained, we shall be right in 
handing over the more particular care of the body; and in order to avoid 
prolixity we will now only give the general outlines of the subject. [¢] 

Very good. 

That they must abstain from intoxication has been already re- 
marked by us; for of all persons a guardian should be the last to get 
drunk and not know where in the world he is. 

Yes, he said; that a guardian should require another guardian to 
take care of him is ridiculous indeed. 

But next, what shall we say of their food; for the men are in train- 
ing for the great contest of all—are they not? 

Yes, he said. 

And will the habit of body of our ordinary athletes be suited [#9#] 
to theme 

Why not? 

I am afraid, I said, that a habit of body such as they have is but a 
sleepy sort of thing, and rather perilous to health. Do you not observe 
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that these athletes sleep away their lives, and are liable to most dangerous 
illnesses if they depart in ever so slight a degree from their customary 
regimen? 

Yes, I do. 

Then, I said, a finer sort of training will be required for our 
warrior athletes, who are to be like wakeful dogs, and to see and hear 
with the utmost keenness; amid the many changes of water and also of 
food, of summer heat and winter cold, which they will have to en- [9] 
dure when on a campaign, they must not be liable to break down in 
health. 

aAhatassmyiview. « <3. 

The very exercises and toils which he undergoes are in- [#100] 
tended to stimulate the spirited element of his nature, and not to increase 
his strength; he will not, like common athletes, use exercise and regimen 
to develop his muscles. 

Very right, he said. 

Neither are the two arts of music and gymnastic really designed, 
as is often supposed, the one for the training of the soul, the other  [c] 
for the training of the body. 

What then is the real object of them? 

I believe, I said, that the teachers of both have in view chiefly the 
improvement of the soul. 

How can that be? he asked. 

Did you never observe, I said, the effect on the mind itself of ex- 
clusive devotion to gymnastic, or the opposite effect of an exclusive devo- 
tion to music? 

In what way shown? he said. 

The one producing a temper of hardness and ferocity, the [4] 
other of softness and effeminacy, I replied. 

Yes, he said, I am quite aware that the mere athlete becomes too 
much of a savage, and that the mere musician is melted and softened 
beyond what is good for him. 

Yet surely, I said, this ferocity only comes from spirit, which if 
rightly educated would give courage, but if too much intensified is liable 
to become hard and brutal. 

That I quite think. 

On the other hand the quality of gentleness must come from [e] 
the philosophical part of human nature. And this also when too much 
indulged will turn to softness, but if educated rightly will be gentle and 
moderate. 

ETUC ya: 

And as there are two principles of human nature, one the [#Je] 
spirited and the other the philosophical, some god, as I should say, has 
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given mankind two arts answering to them (and only indirectly to the 
soul and body), in order that these two principles (like the strings of an 
instrument) may be relaxed or drawn tighter until they are duly har- 
monized. [412] 

That appears to be the intention. 

And he who mingles music with gymnastic in the fairest propor- 
tions and best attempers them to the soul, may be rightly called the true 
musician and harmonist in a far higher sense than the tuner of the strings. 

You are quite right, Socrates. . . . 

Then what is the next question? Must we not ask who are to [0] 
be rulers and who subjects? 

Certainly. [e] 

There can be no doubt that the elder must rule the younger. 

Clearly. 

And that the best of these must rule. 

That is also clear. 

Now, are the best husbandmen those who are most devoted to hus- 
bandry? 

CS. 

And as we are to have the best of guardians for our city, must they 
not be those who have most the character of guardians? 

Ves: 

And to this end they ought to be wise and efficient, and to have 
a special care of the State? 

bbe. [4] 

And a man will be most likely to care about that which he loves? 

sOnDe sure. 

And he will be most likely to love that which he regards as having 
the same interests with himself, and that of which the good or evil fortune 
is supposed by him at any time most to affect his own? 

Very true, he replied. 

Then there must be a selection. Let us note among the guardians 
those who in their whole life show the greatest eagerness to do what they 
suppose to be for the good of their country, and the greatest repug- [<1 
nance to do what is against her interests. 

Those are the right men. 

And they will have to be watched at every age, in order that we 
may see whether they preserve their resolution, and never yield either 
to force or to enchantment, so as to forget or cast off their sense of duty 
forthe: Statesr.:. . 

And perhaps the word ‘guardian’ in the fullest sense ought [#/#0] 
to be applied to this higher class only who both preserve us against for- 
eign enemies and maintain peace among our citizens at home, that the 
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one may not have the will, or the others the power, to harm us. The young 
men whom we before called guardians may be more properly designated 
auxiliaries and supporters of the principles of the rulers. . . . 

And therefore every care must be taken that our auxiliaries, [#/6)] 
being stronger than our citizens, may not behave in this fashion and be- 
come like savage tyrants instead of friends and allies? 

Yes, great care should be taken. 

And if they have really received a good education, will not that 
furnish the best safeguard? 

But they have received it, he replied. 

I cannot be so confident, my dear Glaucon, I said; but I believe 
the truth is as I said, that a sound education, whatever that may be, [c] 
will have the greatest tendency to civilize and humanize them in their 
relations to one another, and to those who are under their protection. 

Very true, he replied. 

And not only their education, but their habitations, and all that 
belongs to them, should be such as will neither impair their virtue as 
guardians, nor tempt them to prey upon the other citizens. Any man of 
sense must acknowledge that. [d] 

He must. 

Then now let us consider what will be their way of life, if they are 
to realize our idea of them. In the first place, none of them should have 
any property of his own beyond what is absolutely necessary; neither 
should they have a private house or store closed against anyone who has 
a mind to enter; their provisions should be only such as are required by 
trained warriors, who are men of temperance and courage; they should 
agree to receive from the citizens a fixed rate of pay, enough to meet [e] 
the expenses of the year and no more; and they will go to mess and live 
together like soldiers in a camp. Gold and silver we will tell them that they 
have from God; the diviner metal is within them, and they have therefore 
no need of the dross which is current among men, and ought not to 
pollute the divine by any such earthly admixture; for that commoner 
metal has been the sources of many unholy deeds, but their own is_ [#17] 
undefiled. And they alone of all the citizens may not touch or handle 
silver or gold, or be under the same roof with them, or wear them, or 
drink from them. And this will be their salvation, and they will be the 
saviours of the State. But should they ever acquire homes or lands or 
moneys of their own, they will become householders and husbandmen 
instead of guardians, enemies and tyrants instead of allies of the [0] 
other citizens; hating and being hated, plotting and being plotted against, 
they will pass their whole life in much greater terror of internal than of 
external enemies, and the hour of ruin, both to themselves and to the 
rest of the State, will be at hand. For all which reasons may we not say 
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that thus shall our State be ordered, and that these shall be the regula- 


tions appointed by us for our guardians concerning their lodging and all 
Othemiumatters?» .\.2)). 


BOOK IV 


. . . I wonder whether you [Adeimantus] will agree with another  [#2Jc] 
remark which occurs to me. 

What may that be? 

There seem to be two causes of the deterioration of the arts. [4d] 

What are they? 

Wealth, I said, and poverty. 

How do they act? 

The process is as follows: When a potter becomes rich, will he, 
think you, any longer take the same pains with his art? 

Certainly not. 

He will grow more and more indolent and careless? 

Very true. 

And the result will be that he becomes a worse potter? 

Yes; he greatly deteriorates. 

But, on the other hand, if he has no money and cannot provide 
himself with tools or other requirements of his craft, his own work will 
not be equally good, and he will not teach his sons or apprentices  [é] 
to work equally well. 

Certainly not. 

Then, under the influence either of poverty or of wealth, workmen 
and their work are equally liable to degenerate? 

That is evident. 

Here then is a discovery of new evils, I said, against which the 
guardians will have to watch, or they will creep into the city unobserved. 

What evils? 

Wealth, I said, and poverty; the one is the parent of luxury [#22] 
and indolence, and the other of meanness and viciousness, and both of a 
revolutionary spirit. . 

And yet there might be a danger to the poor State if the wealth [é] 
of many States were to be gathered into one. 

But how simple of you to think that the term State is applicable 
at all to any but our own! 

Why so? 

You ought to speak of other States in the plural number; not one 
of them is a city, but many cities, as they say in the game. Each will con- 
tain not less than two divisions, one the city of the poor, the other of 
the rich, which are at war with one another; and within each there [#23] 
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are many smaller divisions. You would be altogether beside the mark if 
you treated these as a single State; but if you deal with them as many, 
and give the wealth or power or persons of the one to the others, you will 
always have a great many friends and not many enemies. And your State, 
while the wise order which has now been prescribed continues to prevail 
in her, will be the greatest of States, I do not mean to say in reputation 
or appearance, but in deed and truth, though she number not more than 
a thousand defenders. A single State of that size you will hardly find, 
either among Hellenes or barbarians, though many that appear to [2] 
be as great and many times greater. 

That is most true, he said. 

Hence, I said, it can be seen what will be the best limit for our 
rulers to fix when they are considering the size of the State and the 
amount of territory which they are to include, and beyond which they 
will not go. 

What limit would you propose? 

I would allow the State to increase so far as is consistent with 
unity; that, I think, is the proper limit. [c] 

Very good, he said. 

Here then, I said, is another order which will have to be conveyed 
to our guardians: Let them guard against our city becoming small, or 
great only in appearance. It must attain an adequate size, but it must 
remain one. 

And perhaps, said he, you do not think this is a very severe order? 

And here is another, said I, which is lighter still,—I mean the duty, 
of which some mention was made before, of degrading the offspring [4] 
of the guardians when inferior, and of elevating into the rank of guar- 
dians the offspring of the lower classes, when naturally superior. ‘The 
intention was that, in the case of the citizens generally, each individual 
should be put to the use for which nature intended him, one to one work, 
and then every man would do his own business, and become one and not 
many; and so the whole city would be one and not many. 

Yes, he said; that is not so difficult. 

The regulations which we are prescribing, my good Adeimantus, 
are not, as might be supposed, a number of great principles, but trifles 
all, if care be taken, as the saying is, of the one great thing,—a thing, [é] 
however, which I would rather call, not great, but sufficient for our pur- 
pose. 

What may that be? he asked. 

Education, I said, and nurture: if our citizens are well educated, 
and grow into sensible men, they will easily see their way through all 
these, as well as other matters which I omit; such, for example, as mar- 
riage, the possession of women and the procreation of children, which 
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will all follow the general principle that friends have all things in [#24] 
common, as the proverb says. 

That will be the best way of settling them. 

Also, I said, the State, if once started well, moves with accumulating 
force like a wheel. For where good nurture and education are maintained, 
they implant good constitutions, and these good constitutions taking root 
in a good education improve more and more, and this improvement 
affects the breed in man as in other animals. . . . [2] 

So now the foundation of your city, son of Ariston [Glaucon]  [#28c] 
is finished. What comes next? Provide yourself with a bright light [4] 
and search, and get your brother and Polemarchus and the rest of our 
friends to help, and let us see where in it we can discover justice and 
where injustice, and in what they differ from one another, and which of 
them the man who would be happy should have for his portion, whether 
seen or unseen by gods and men. 

Nonsense, said Glaucon: did you not promise to search yourself, 
saying that for you not to help justice in her need would be an im-  [e] 
piety? , 
Your reminder is true, and I will be as good as my word; but you 
must join. 

We will, he replied. 

Well, then, I hope to make the discovery in this way: I mean to 
begin with the assumption that our State, if rightly ordered, is perfect. 

That is most certain. 

And being perfect, is therefore wise and valiant and temperate and 
just. 

That is likewise clear. 

And whichever of these qualities we first find in the State, the one 
which is not yet found will be the residue? 

Very good. L728) 

If in some other instance there were four things, in one of which 
we were most interested, the one sought for might come to light first, and 
there would be no further trouble; or if we came to know the other three 
first, we should thereby attain the object of our search, for it must clearly 
be the part remaining. 

Very true, he said. 

And is not a similar method to be pursued about the virtues, which 


are also four in number? 


Clearly. 
First among the virtues found in the State, wisdom comes into view, 
and in this I detect a certain peculiarity. [>] 


What is that? 
The State which we have been describing has, I think, true wisdom. 
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You would agree that it is good in counsel? 

Wess 

And this good counsel is clearly a kind of knowledge, for not by 
ignorance, but by knowledge, do men counsel well? 

Glearly.nvng 

And what is this knowledge, and among whom is it found? I [#28d] 
asked. 

It is the knowledge of guarding, he replied, and is found in those 
rulers whom we were just now describing as perfect guardians. 

And what is the name which the city derives from the possession 
of this sort of knowedge? 

The name of good in counsel and truly wise. 

And will there be in our city more of these true guardians or [4] 
more smiths? 

The smiths, he replied, will be far more numerous. 

Will not the guardians probably be the smallest of all the classes 
who receive a name from the profession of some kind of knowledge? 

Much the smallest. 

And so by reason of the smallest part or class, and of the knowledge 
which resides in this presiding and ruling part of itself, the whole State, 
being thus constituted according to nature, will be wise; and this, which 
can claim a share in the only knowledge worthy to be called wis- [#29] 
dom, has been ordained by nature to be of all classes the least. 

Most true. 

Thus, then, I said, the nature and place in the State of one of the 
four virtues has somehow or other been discovered. 

And, in my humble opinion, very satisfactorily discovered, he re- 
plied. 

Again, I said, there is no difficulty in seeing the nature of courage, 
and in what part that quality resides which gives the name of courageous 
to the State. 

How do you mean? 

Why, I said, everyone who calls any State courageous or cow- [2] 
ardly, will be thinking of the part which fights and goes out to war on 
the State’s behalf. 

No one, he replied, would ever think of any other. 

The rest of the citizens may be courageous or may be cowardly, 
but their courage or cowardice will not, as I conceive, have the effect 
of making the city either the one or the other. 

No. 

The city will be courageous also by one part of herself, in which 
resides the power to preserve under all circumstances that opinion about 
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the nature and description of things to be feared in which our legis-  [¢] 
lator educated them; and this is what you term courage. . . . 

You know, I said, that dyers, when they want to dye wool for [4] 
making the true sea-purple, begin by choosing the white from among all 
the colours available; this they prepare and dress with much care and 
pains, in order that the white ground may take the purple hue in full 
perfection. The dyeing then proceeds; and whatever is dyed in this [¢] 
manner becomes a fast colour, and no washing either with lyes or without 
them can take away the bloom. But, when the ground has not been duly 
prepared, you will have noticed how poor is the look either of purple or 
of any other colour. 

Yes, he said; I know that they have a washed-out and ridiculous 
appearance. 

Then now, I said, you will understand that our object in selecting 
our soldiers, and educating them in music and gymnastic, was very [#30] 
similar; we were contriving influences which would prepare them to take 
the dye of the laws in perfection, and the colour of their opinion about 
dangers and of every other opinion was to be indelibly fixed by their nur- 
ture and training, not to be washed away by such potent lyes as pleasure— 
mightier agent far in washing the soul than any soda or lye—or by sor- 
row, fear, and desire, the mightiest of all other solvents. And this sort [9] 
of universal saving power of true opinion in conformity with law about 
real and false dangers I call and maintain to be courage, unless you dis- 
agree. 

But I agree, he replied; for I suppose that you mean to exclude 
mere right belief about dangers when it has grown up without instruc- 
tion, such as that of a wild beast or of a slave—this, in your opinion, is 
something not quite in accordance with law, which in any case should have 
another name than courage. 


Most certainly... . [e] 
Two virtues remain to be discovered in the State—first, temper- 
ance, and then justice which is the end of our search. . . . [4] 


As far as I can at present see, temperance has more of the na-  [¢] 
ture of harmony and symphony than have the preceding virtues. 

How so? he asked. 

Temperance, I replied, is the ordering or controlling of certain 
pleasures and desires; this is curiously enough implied in the saying of ‘a 
man being his own master’; and other traces of the same notion may be 
found in language, may they not? 

No doubt, he said. 

There is something ridiculous in the expression ‘master of him- 
self’; for the master must also be the servant and the servant the [#7/] 
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master, since in all these modes of speaking the same person is denoted. 

Certainly. 

The meaning of this expression is, I believe, that there is within 
the man’s own soul a better and also a worse principle; and when the 
better has the worse under control, then he is said to be master of him- 
self; and this is a term of praise: but when, owing to evil education or 
association, the better principle, which is also the smaller, is overwhelmed 
by the greater mass of the worse—in this case he is blamed and is [8] 
called the slave of self and dissolute. 

Yes, there is reason in that. 

And now, I said, look at our newly created State, and there you will 
find one of these two conditions realized; for the State, as you will ac- 
knowledge, may be justly called master of itself, if the words ‘temperance’ 
and ‘self-mastery’ truly express the rule of the better part over the worse. 

On looking, he said, I see that what you say is true. 

Let me further note that the manifold and complex pleasures and 
desires and pains are generally found in children and women and ser-_ [¢] 
vants, and in the freemen so called who are of the lowest and more nu- 
merous class. 

Certainly, he said. 

Whereas the simple and moderate desires, which follow reason and 
are under the guidance of mind and true opinion, are to be found only 
in a few, and those the best born and best educated. 

Very true. 

These too, as you may perceive, have a place in your State; and 
the meaner desires of the many are held down by the desires and wisdom 
of the more virtuous few. [d] 

That I perceive, he said. 

Then if there be any city which may be described as master of its 
own pleasures and desires, and master of itself, ours may claim such a 
designation? 

Certainly, he replied. 

It may also for all these reasons be called temperate? 

Yes: 

And if there be any State in which rulers and subjects will be 
agreed as to the question who are to rule, that again will be our [é] 
State? Do you think so? 

I do, emphatically. 

And the citizens being thus agreed among themselves, in which 
class will temperance be found—in the rulers or in the subjects? 

In both, as I should imagine, he replied et 

What remainder is there of qualities which make a state vir- [432] 
tuous? For this, it is evident, must be (USLICe wer 
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Why, my dear friend, far back from the beginning of our in- [4] 
quiry, justice has been lying at our feet, and we never saw her; nothing 
could be more ridiculous. Like people who go about looking for what [e] 
they have in their hands, we looked not at what we were secking, but at 
what was far off in the distance. .. . 

You remember the original principle which we laid down at [#33] 
the foundation of the State; we decided, and more than once insisted, that 
one man should practice one occupation only, that to which his nature 
was best adapted;—now justice, in my view, either is this principle or is 
some form of it. 

Yes, we did. 

Further, we affirmed that justice was doing one’s own business, and 
not being a busybody; we said so again and again, and many others have 
said the same to us. [>] 

Yes, we said so. 

Then to attend to one’s own business, in some form or another, 
may be assumed to be justice. Do you know my evidence for this? 

No, but I should like to be told. 

Because I think that this is the virtuous quality which remains in 
the State when the other virtues of temperance and courage and wisdom 
are abstracted; and that this not only made it possible for them to appear, 
but is also their preservative as long as they remain; and we were [c] 
saying that if the three were discovered by us, justice would be the fourth 
or remaining one. 

That follows of necessity. .. . 

Suppose a carpenter sets out to do the business of a cobbler, [#4] 
or a cobbler that of a carpenter; and suppose them to exchange their im- 
plements or social position, or the same person to try to undertake the 
work of both, or whatever be the change; do you think that any great 
harm would result to the State? 

Not much. 

But when the cobbler or any other man whom nature designed to 
be a trader, having his heart lifted up by wealth or strength or the [2] 
number of his followers or any like advantage, attempts to force his way 
into the class of warriors, or a warrior into that of legislators and guar- 
dians, to which he ought not to aspire, and when these exchange their 
implements and their social position with those above them; or when one 
man would be trader, legislator, and warrior all in one, then J think you 
will agree with me in saying that this interchange and this meddling of 
one with another is the ruin of the State. 

Most true. 

Seeing then, I said, that there are three distinct classes, any med- 
dling of one with another, or the change of one into another, is the 
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ereatest harm to the State, and may be most justly termed evil-doing?  [c] 

Precisely. 

And the greatest degree of evil-doing to one’s own city would be 
termed by you injustice? 

Certainly. 

This then is injustice; and on the other hand when the three main 
classes, traders, auxiliaries, and guardians, each do their own business, 
that is justice, and will make the city just... . 

Now are there times when men are thirsty, and yet unwilling [#39] 
to drink? 

Yes, he said, it constantly happens. 

And in such a case what is one to say? Would you not say that there 
was something in the soul bidding a man to drink, and something else 
forbidding him, which is other and stronger than the principle which 
bids him? 

I should say so. 

And the prohibition in such cases is derived from reasoning, 
whereas the motives which lead and attract proceed from passions [4] 
and diseases? 

Clearly. 

Then we may fairly assume that they are two, and that they differ 
from one another; the one with which a man reasons, we may call the 
rational principle of the soul, the other, with which he loves and hungers 
and thirsts and feels the flutterings of any other desire, may be termed the 
the irrational or appetitive, the ally of sundry pleasures and satisfactions? 

Yes, he said, we may fairly assume them to be different. | 

So much, then, for the definition of two of the principles existing 
in the soul. And what now of passion, or spirit? Is it a third, or akin to 
one of the preceding? [e] 

I should be inclined to say—akin to desire. ... 

And are there not many other cases in which we observe that [#40] 
when a man’s desires violently prevail over his reason, he reviles him- [2] 
self, and is angry at the violence within him, and that in this struggle, 
which is like the struggle of factions in a State, his spirit is on the side 
of his reason;—but for the passionate or spirited element to take part with 
the desires when reason decides that she should not be opposed, is a sort 
of thing which I believe that you never observed occurring in yourself, 
nor, as I should imagine, in anyone else? 

Certainly not. 

Suppose that a man thinks he has done a wrong to another, the [¢] 
nobler he is the less able is he to feel indignant at any suffering, such as 
hunger, or cold, or any other pain which the injured person may inflict 
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upon him—these he deems to be just, and, as I say, his spirit refuses to be 
excited by them. 

True, he said. 

But when a man thinks that he is the sufferer of the wrong, then 
the spirit within him boils and chafes, and is on the side of what it be- 
lieves to be justice; and though it suffers hunger or cold or other pain, 
it is only the more determined to persevere and conquer. Such a [4d] 
noble spirit will not be quelled until it has achieved its object or been 
slain, or until it has been recalled by the reason within, like a dog by the 
shepherd? .. . 

You remember that passion or spirit appeared at first sight to [é] 
be a kind of desire, but now we should say quite the contrary; for in the 
conflict of the soul spirit is arrayed on the side of the rational principle. 

Most assuredly. 

But a further question arises: Is passion different from reason also, 
or only a kind of reason; in which latter case, instead of three principles 
in the soul, there will only be two, the rational and the concupiscent? or 
rather, as the State was composed of three classes, traders, auxil-  [##/] 
iaries, counsellors, so may there not be in the individual soul a third ele- 
ment which is passion or spirit, and when not corrupted by bad educa- 
tion is the natural auxiliary of reason? 

Yes, he said, there must be a third. 

Yes, I replied, if passion, which has already been shown to be dif- 
ferent from desire, turn out also to be different from reason. ... 

And so, after much tossing, we have reached land, and are [c] 
fairly agreed that the same principles which exist in the State exist also 
in the individual, and that they are three in number. 

Exactly. 

Must we not then infer that the individual is wise in the same way 
and in virtue of the same quality which makes the State wise? 

Certainly. 

Also that the State is brave in the same way and by the same _ [4] 
quality as an individual is brave, and that there is the same correspond- 
ence in regard to the other virtues? 

Assuredly. 

Therefore the individual will be acknowledged by us to be just in 
the same way in which the State has been found juste 

That follows of course. 

We cannot but remember that the justice of the State consisted in 
each of the three classes doing the work of its own class? 

I do not think we have forgotten, he said. 

We must now record in our memory that the individual in whom 
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the several components of his nature do their own work will be just, [¢] 
and will do his own work? 

Yes, he said, we must record that important fact. 

First, it is proper for the rational principle, which is wise, and has 
the care of the whole soul, to rule, and for the spirit to be the subject and 
ally? 

Certainly. 

And, as we were saying, the blending of music and gymnastic will 
bring them into accord, nerving and sustaining the reason with noble 
words and lessons, and moderating and soothing and civilizing the [#42] 
wildness of passion by harmony and rhythm? 

Quite true, he said. 

And these two, thus nurtured and educated, and having learned 
truly to know their own functions, will rule over the concupiscent, which 
in each of us is the largest part of the soul and by nature most insatiable 
of gain; over this they will keep guard, lest, waxing great and strong with 
the fullness of bodily pleasures, as they are termed, the concupiscent soul, 
no longer confined to her own sphere, should attempt to enslave and rule 
those who are not her natural-born subjects, and overturn the whole life 
of manr 

Very true, he said. 

Both together will they not be the best defenders of the whole soul 
and the whole body against attacks from without; the one counselling, 
and the other going out to fight as the leader directs, and courageously 
executing his commands and counsels? 

rue. 

Likewise it is by reference to spirit that an individual man is [¢] 
deemed courageous, because his spirit retains in pleasure and in pain the 
commands of reason about what he ought or ought not to fear? 

Right, he replied. 

And we call him wise on account of that little part which rules, 
and which proclaims these commands; the part in which is situated the 
knowledge of what is for the interest of each of the three parts and of 
the whole? 

Assuredly. 

And would you not say that he is temperate who has these same 
elements in friendly harmony, in whom the one ruling principle of reason, 
and the two subject ones of spirit and desire, are equally agreed that [4] 
reason ought to rule, and do not rebel? 

Certainly, he said, that is a precise account of temperance whether 
in the State or individual. 

And finally, I said, a man will be just in that way and by that 
quality which we have often mentioned. .. . 
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The time has come, then, to answer the final question of the [#45] 
comparative advantage of justice and injustice: Which is the more profit- 
able, to be just and act justly and honourably, whether one’s character 
is or is not known, or to be unjust and act unjustly, if one is unpunished, 
that is to say unreformed? 

In my judgement, Socrates, the question has now become ridicu- 
lous. We know that, when the bodily constitution is gone, life is no longer 
endurable, though pampered with all kinds of meats and drinks, and 
having all wealth and all power; and shall we be told that when the 
natural health of our vital principle is undermined and corrupted, [0] 
life is still worth having to a man, if only he be allowed to do whatever 
he likes, except to take steps to acquire justice and virtue and escape from 
injustice and vice; assuming them both to be such as we have described? 

Yes, I said, the question is, as you say, ridiculous. . . 


BOOK V 


. . . The drama of the men has been played out, and now = [#51c] 
properly enough comes the turn of the women, especially in view of your 
challenge. 

For men born and educated like our citizens there can, in my 
opinion, be no right possession and use of women and children unless 
they follow the path on which we sent them forth. We proposed, as you 
know, to treat them as watchdogs of the herd. 

slirue. 

Let us abide by that comparison in our account of their birth [4] 
and breeding, and let us see whether the result accords with our de- 
erp). (1%, 

How can marriages be made most beneficial?—that is a ques- [#59] 
tion which I put to you, because I see in your house dogs for hunting, and 
of the nobler sort of birds not a few. Now, I beseech you, do tell me, have 
you ever attended to their pairing and breeding? 

In what particulars? 

Why, in the first place, although they are all of good pedigree, do 
not some prove to be better than others? 

enite: 

And do you breed from them all indifferently, or do you take care 
to breed from the best only? 

From the best. 

From the oldest or the youngest, or only those of ripe age? [5] 

From those of ripe age. 

And if care was not taken in the breeding, your dogs and birds 
would certainly deteriorate? 
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Certainly. 

What of horses and of animals in general? Is there any difference? 

No, it would be strange if there were. 

Good heavens! my dear friend, I said, what consummate skill will 
our rulers need if the same principle holds of the human species! .. . 

Had we not better appoint certain festivals at which we will [#59¢] 
bring together the brides and bridegrooms, and sacrifices will be offered, 
and suitable hymeneal songs composed by our poets: the number of [#60] 
weddings is a matter which must be left to the discretion of the rulers, 
whose aim will be to preserve the same total number of guardians, hav- 
ing regard to wars, plagues, and any similar agencies, in order as far as 
this is possible to prevent the State from becoming either too large or 
too small. 

Certainly, he replied. 

We shall have to invent some ingenious kind of lottery, so that 
the less worthy may, on each occasion of our bringing them together, 
accuse their own ill luck and not the rulers. 

To be sure, he said. 

And I think that our braver and better youth, besides their [9] 
other honours and rewards, might have greater facilities of intercourse 
with women given them; their bravery will be a reason, and such fathers 
ought to have as many sons as possible. 

‘True. 

And the proper officers, whether male or female or both, for offices 
are to be held by women as well as by men— 

ives: 

The proper officers will take the offspring of the good parents  [¢] 
to the pen or fold, and there they will deposit them with certain nurses 
who dwell in a separate quarter; but the offspring of the inferior, or of 
the better when they chance to be deformed, will be put away in some 
mysterious unknown place, as they should be. 

Yes, he said, that must be done if the breed of the guardians is to 
be kept pure. 

They will provide for their nurture, and will bring the mothers 
to the fold when they are full of milk, taking the greatest possible care 
that no mother recognizes her own child; and other wet-nurses may be 
engaged if more are required. .. . [4] 

You agree then, I said, that men and women are to have a_ [#66c] 
common way of life such as we have described—common education, com- 
mon children; and they are to watch over the citizens in common whether 
abiding in the city or going out to war; they are to keep watch together, 
and to hunt together like dogs; and always and in all things, as far as [4] 
they are able, women are to share with the men?. . . 
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There is presumably no difficulty, I said, in seeing how war [e] 
will be carried on by them. 

How? 

Why, of course they will go on expeditions together; and will take 
with them any of their children who are strong enough, that, after the 
manner of the artisan’s child, they may look on at the work which they 
will have to do when they are grown up; and besides looking on they will 
have to help and be of use in war, and to wait upon their fathers [#67] 
and mothers... . 

Let me next endeavour to show what is that fault in States [#73] 
which is the cause of their present maladministration, and what is the 
least change which will enable a State to pass into the truer form; and let 
the change, if possible, be of one thing only, or, if not, of two; at any 
rate, let the changes be as few and slight as possible. 

Certainly, he replied. [c] 

I think, I said, that there might be a reform of the State if only 
one change were made, which is not a slight or easy though still a pos- 
sible one. 

What is it? he said... . 

I said: Until philosophers are kings in their cities, or the kings 
and princes of this world have the spirit and power of philosophy, [4] 
and political greatness and wisdom meet in one, and those commoner 
natures who pursue either to the exclusion of the other are compelled to 
stand aside, cities will never have rest from their evils,—no, nor the hu- 
man race, as I believe,—and then only will this our ideal State have a 
possibility of life and behold the light of day... . le] 


BO OK VI 


. . . The guardian then, I said, must be required to take the [0c] 
longer circuit, and toil in learning not less hard than in physical [4] 
training, or he will never arrive at the highest knowledge which, as we 
were just now saying, most belongs to him. 

What, he [Adeimantus] said, is there a knowledge still higher than 
this—higher than justice and the other virtues? 

Yes, I said, there is. And of the virtues too we must behold not the 
outline merely, as at present—nothing short of the most finished picture 
should satisfy us. When things of little value are elaborated with an in- 
finity of pains in order that they may appear in their full beauty and 
utmost clearness, how ridiculous that we should not think the high-  [¢] 
est truths worthy of the highest accuracy! 

A right noble thought; but do you suppose that we shall refrain 
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from asking you what you mean by this highest knowledge and what is its 
subject? 

Nay, I said, ask if you will; but I am certain that you have heard 
the answer many times, and now you either do not understand me or, as 
I rather think, you are disposed to make trouble by holding me [0] 
back; for you have often been told that the Idea of good is the highest 
knowledge, and that all other things, justice among them, become useful 
and advantageous only by their use of this. You can hardly be ignorant 
that this is what I am about to say, and moreover that our knowledge of 
the Idea of the good is inadequate. Yet you understand that without this 
knowledge, no other knowledge or possession of any kind will profit us 
avalleie sis [2] 

Now take a line which has been cut into two unequal parts, [5094] 
and divide each of them again in the same proportion, and suppose the 
two main divisions to answer, one to the visible and the other to the in- 
telligible, and then compare the subdivisions in respect of their clear-  [¢] 
ness and want of clearness, and you will find that the first section in the 
sphere of the visible consists of images. And by images I mean, in the 
first place, shadows, and in the second place, reflections in water [5/0] 
and in solid, smooth and polished bodies and the like... . 

Imagine, now, the other section, of which this is only the resem- 
blance, to include the animals which we see, and every thing that grows 
ot issmadenne...1 

Would you [Glaucon] not admit that both the sections of this divi- 
sion have different degrees of truth, and that the copy is to the original 
as the sphere of opinion is to the sphere of knowledge? 

Most undoubtedly. [b] 

Next proceed to consider the manner in which the sphere of the 
intellectual is to be divided. 

In what manner? 

Thus:—There are two subdivisions, in the lower of which the soul, 
using as images those things which themselves were reflected in the former 
division, is forced to base its enquiry upon hypotheses, proceeding not 
towards a principle but towards a conclusion; in the higher of the two, 
the soul proceeds from hypotheses, and goes up to a principle which is 
above hypotheses, making no use of images as in the former case, but pro- 
ceeding only in and through the Ideas themselves. 

I do not quite understand your meaning, he said. 

Then I will try again; you will understand me better when I [c] 
have made some preliminary remarks. You are aware that students of 
geometry, arithmetic, and the kindred sciences assume the odd and the 
even and the figures and three kinds of angles and the like in their several 
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branches of science; these are their hypotheses, which they and every- 
body are supposed to know, and therefore they do not deign to give any 
account of them either to themselves or others; but they begin with them, 
and go on until they arrive at last, and in a consistent manner, at the [4d] 
solution which they set out to find? 

Yes, he said, I know. 

And do you not know also that although they make use of the visible 
forms and reason about them, they are thinking not of these, but of the 
ideals which they resemble; not of the figures which they draw, but of 
the absolute square and the absolute diameter, and so on—the forms 
which they draw or make, and which themselves have shadows and_ [e] 
reflections in water, are in turn converted by them into images; for they 
are really seeking to behold the things themselves, which can only be seen 
with the eye of the mind? 

That is true. [11] 

And this was what I meant by a subdivision of the intelligible, in 
the search after which the soul is compelled to use hypotheses; not ascend- 
ing to a first principle, because she is unable to rise above the region of 
hypothesis, but employing now as images those objects from which the 
shadows below were derived, even these being deemed clear and distinct 
by comparison with the shadows. 

I understand, he said, that you are speaking of the province of [5] 
geometry and the sister arts. 

And when I speak of the other division of the intelligible, you will 
understand me to speak of that other sort of knowledge which reason 
herself attains by the power of dialectic, using the hypotheses not as first 
principles, but literally as hypotheses—that is to say, as steps and points 
of departure into a world which is above hypotheses, in order that she 
may soar beyond them to the first principle of the whole; and clinging to 
this and then to that which depends on this, by successive steps she de- 
scends again without the aid of any sensible object, from ideas,  [c] 
through Ideas, and in Ideas she ends. 

I understand you, he replied; not perfectly, for you seem to me to 
be describing a task which is really tremendous; but, at any rate, I under- 
stand you to say that that part of intelligible Being, which the science of 
dialectic contemplates, is clearer than that which falls under the arts, as 
they are termed, which take hypotheses as their principles; and though 
the objects are of such a kind that they must be viewed by the under- 
standing and not by the senses, yet, because they start from hypoth- [4] 
eses and do not ascend to a principle, those who contemplate them ap- 
pear to you not to exercise the higher reason upon them, although when 
a first principle is added to them they are cognizable by the higher rea- 
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son. And the habit which is concerned with geometry and the cognate 
sciences I suppose that you would term understanding and not reason, as 
being intermediate between opinion and reason. 

You have quite conceived my meaning, I said; and now, corre- 
sponding to these four divisions, let there be four faculties in the soul— 
reason answering to the highest, understanding to the second, faith  [e] 
(or conviction) to the third, and perception of shadows to the last—and 
let there be a scale of them, and let us suppose that the several faculties 
have clearness in the same degree that their objects have truth. .. . 


BOOK VII 


And now, I said, let me show in a figure how far our nature [/#] 
is enlightened or unenlightened:—Behold! human beings housed in an 
underground cave, which has a long entrance open towards the light and 
as wide as the interior of the cave; here they have been from their child- 
hood, and have their legs and necks chained, so that they cannot move 
and can only see before them, being prevented by the chains from  [?] 
turning round their heads. Above and behind them a fire is blazing at a 
distance, and between the fire and the prisoners there is a raised way; and 
you will see, if you look, a low wall built along the way, like the screen 
which marionette players have in front of them, over which they show 
the puppets. 

see: 

And do you see, I said, men passing along the wall carrying all 
sorts of vessels, and statues and figures of animals made of wood and_ [c¢] 
stone and various materials, which appear over the wall? While [51>] 
carrying their burdens, some of them, as you would expect, are talking, 
others silent. 

You have shown me a strange image, and they are strange prisoners. 

Like ourselves, I replied; for in the first place do you think they 
have seen anything of themselves, and of one another, except the shadows 
which the fire throws on the opposite wall of the cave? 

How could they do so, he asked, if throughout their lives they [9] 
were never allowed to move their heads? 

And of the objects which are being carried in like manner they 
would only see the shadows? 

Yes, he said. 

And if they were able to converse with one another, would they not 
suppose that the things they saw were the real things? 

Very true. 

And suppose further that the prison had an echo which came from 
the other side, would they not be sure to fancy when one of the passers-by 
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spoke that the voice which they heard came from the passing shadow? 

No question, he replied. 

To them, I said, the truth would be literally nothing but the [ce] 
shadows of the images. 

That is certain. 

And now look again, and see in what manner they would be re- 
leased from their bonds, and cured of their error, whether the process 
would naturally be as follows. At first, when any of them is liberated and 
compelled suddenly to stand up and turn his neck round and walk and 
look towards the light, he will suffer sharp pains; the glare will distress 
him, and he will be unable to see the realities of which in his former 
state he had seen the shadows; and then conceive someone saying to him 
that what he saw before was an illusion, but that now, when he is [d] 
approaching nearer to being and his eye is turned towards more real 
existence, he has a clearer vision,—what will be his reply? And you may 
further imagine that his instructor is pointing to the objects as they pass 
and requiring him to name them,—will he not be perplexed? Will he not 
fancy that the shadows which he formerly saw are truer than the objects 
which are now shown to him? 

Far truer. 

And if he is compelled to look straight at the light, will he not  [é] 
have a pain in his eyes which will make him turn away to take refuge in 
the objects of vision which he can see, and which he will conceive to be in 
reality clearer than the things which are now being shown to him? 

True, he said. 

And suppose once more, that he is reluctantly dragged up that 
steep and rugged ascent, and held fast until he is forced into the presence 
of the sun himself, is he not likely to be pained and irritated? When he 
approaches the light his eyes will be dazzled, and he will not be able [>/6] 
to see anything at all of what are now called realities. 

Not all in a moment, he said. 

He will require to grow accustomed to the sight of the upper 
world. And first he will see the shadows best, next the reflections of men 
and other objects in the water, and then the objects themselves; and, 
when he turned to the heavenly bodies and the heaven itself, he would 
find it easier to gaze upon the light of the moon and the stars at [9] 
night than to see the sun or the light of the sun by day? 

Certainly. 

Last of all he will be able to see the sun, not turning aside to the 
illusory reflections of him in the water, but gazing directly at him in his 
own proper place, and contemplating him as he is. 

Certainly. 

He will then proceed to argue that this is he who gives the seasons 
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and the years, and is the guardian of all that is in the visible world, and 
in a certain way the cause of all things which he and his fellows have 
been accustomed to behold? [c] 

Clearly, he said, he would arrive at this conclusion after what he 
had seen. 

And when he remembered his old habitation, and the wisdom of 
the cave and his fellow-prisoners, do you not suppose that he would 
felicitate himself on the change, and pity them? 

Certainly, he would. 

And if they were in the habit of conferring honours among them- 
selves on those who were quickest to observe the passing shadows and to 
remark which of them went before and which followed after and [4] 
which were together, and who were best able from these observations to 
divine the future, do you think that he would be eager for such honours 
and glories, or envy those who attained honour and sovereignty among 
those men? Would he not say with Homer, 

‘Better to be a serf, labouring for a landless master,’ 
and to endure anything, rather than think as they do and live after their 
manner? 

Yes, he said, I think that he would consent to suffer anything [¢] 
rather than live in this miserable manner. 

Imagine once more, I said, such a one coming down suddenly out 
of the sunlight, and being replaced in his old seat; would he not be cer- 
tain to have his eyes full of darkness? 

To be sure, he said. 

And if there were a contest, and he had to compete in measuring 
the shadows with the prisoners who had never moved out of the cave, 
while his sight was still weak, and before his eyes had become steady [5/7] 
(and the time which would be needed to acquire this new habit of sight 
might be very considerable), would he not make himself ridiculous? Men 
would say of him that he had returned from the place above with his 
eyes ruined; and that it was better not even to think of ascending; and if 
anyone tried to loose another and lead him up to the light, let them only 
catch the offender, and they would put him to death. 

No question, he said. 

This entire allegory, I said, you may now append, dear Glaucon, 
to the previous argument; the prison-house is the world of sight, the [| 
light of the fire is the power of the sun, and you will not misapprehend 
me if you interpret the journey upwards to be the ascent of the soul into 
the intellectual world according to my surmise, which, at your desire, I 
have expressed—whether rightly or wrongly God knows. But, whether 
true or false, my opinion is that in the world of knowledge the Idea of 
good appears last of all, and is seen only with an effort; although, when 
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seen, it is inferred to be the universal author of all things beautiful  [c] 
and right, parent of light and of the lord of light in the visible world, 
and the immediate and supreme source of reason and truth in the intel- 
lectual; and that this is the power upon which he who would act rationally 
either in public or private life must have his eye fixed. . . . 

If I am right, certain professors of education must be wrong [5/8] 
when they say that they can put a knowledge into the soul which was not 
there before, like sight into blind eyes. [e] 

They undoubtedly say this, he replied. 

Whereas our argument shows that the power and capacity of learn- 
ing exists in the soul already; and that just as if it were not possible to 
turn the eye from darkness to light without the whole body, so too the 
instrument of knowledge can only by the movement of the whole soul be 
turned from the world of becoming to that of being, and learn by degrees 
to endure the sight of being, and of the brightest and best of being, or in 
other words, of the good. [4] 

Very true. 

And must there not be some art which will show how the conver- 
sion can be effected in the easiest and quickest manner; and art which will 
not implant the faculty of sight, for that exists already, but will set it 
straight when it has been turned in the wrong direction, and is looking 
away from the truth? 

Yes, he said, such an art may be presumed. 

And whereas the other so-called virtues of the soul seem to be 
akin to bodily qualities, for even when they are not originally innate they 
can be implanted later by habit and exercise, the virtue of wisdom  [¢] 
more than anything else contains a divine element which never loses its 
power, and by this conversion is rendered useful and profitable; or, by 
conversion of another sort, hurtful and useless. Did you never observe 
the narrow intelligence flashing from the keen eye of a clever rogue [>/?] 
—how eager he is, how clearly his paltry soul sees the way to his end; he 
is the reverse of blind, but his keen eye-sight is forced into the service 
of evil, and he is mischievous in proportion to his cleverness? 

Very true, he said. 

But what if such natures had been gradually stripped, beginning 
in childhood, of the leaden weights which sink them in the sea of Be- 
coming, and which, fastened upon the soul through gluttonous indulgence 
in eating and other such pleasures, forcibly turn its vision down- [0] 
wards—if, I say, they had been released from these impediments and 
turned in the opposite direction, the very same faculty in them would 
have seen the truth as keenly as they see what their eyes are turned to now. 

Very likely. 

Yes, I said; and there is another thing which is likely, or rather a 
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necessary inference from what has preceded, that neither the uneducated 
and uninformed of the truth, nor yet those who are suffered to prolong 
their education without end, will be able ministers of State; not the  [c] 
former, because they have no single aim of duty which is the rule of all 
their actions, private as well as public; nor the latter, because they will 
not act at all except upon compulsion, fancying that they are already 
dwelling apart in the islands of the blest. 

Very true, he replied. 

Then, I said, the business of us who are the founders of the State 
will be to compel the best minds to attain that knowledge which we have 
already shown to be the greatest of all, namely, the vision of the good; 
they must make the ascent which we have described; but when they [4] 
have ascended and seen enough we must not allow them to do as they do 
now. 

What do you mean? 

They are permitted to remain in the upper world, refusing to de- 
scend again among the prisoners in the cave, and partake of their labours 
and honours, whether they are worth having or not. 

But is not this unjust? he said; ought we to give them a worse life, 
when they might have a better? 

You have again forgotten, my friend, I said, the intention of [¢] 
our law, which does not aim at making any one class in the State happy 
above the rest; it seeks rather to spread happiness over the whole State, 
and to hold the citizens together by persuasion and necessity, making 
each share with others any benefit which he can confer upon the [520] 
State; and the law aims at producing such citizens, not that they may be 
left to please themselves, but that they may serve in binding the State 
together. 

True, he said, Ii had: forgotten 20.1, 

And now shall we consider in what way such guardians will [52/¢] 
be produced, and how they are to be brought from darkness to light,—as 
some are said to have ascended from the world below to the gods? .. . 

The process, I said, is not the turning over of an oyster-shell, but 
the turning round of a soul passing from a day which is little better than 
night to the true day; an ascent towards reality, which we shall affirm to 
be true philosophy? 


Quite so. 

And should we not inquire what sort of knowledge has the power 
of effecting such a change? [d] 

Certainly. 


What sort of knowledge is there, Glaucon, which would draw the 
soul from becoming to being? . . . 
But what branch of knowledge is there, my dear Glaucon, [522] 
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which is of the desired nature; since all the useful arts were reckoned 
mean by us? 

Undoubtedly; and yet what study remains, distinct both from 
music and gymnastic and from the arts? 

Well, I said, if nothing remains outside them, let us select some- 
thing which is a common factor in all. 

What may that be? 

Something, for instance, which all arts and sciences and intel- [c] 
ligences use in common, and which everyone has to learn among the first 
elements of education. 

What is that? 

The little matter of distinguishing one, two, and three—in a word, 
number and calculation:—do not all arts and sciences necessarily partake 
of them? 

Yes. 

Then the art of war partakes of them? 

eho be: sure. 

I should like to know whether you have the same notion which __[e] 
I have of this study? 

What is your notion? 

It appears to me to be a study of the kind which we are seeking, 
and which leads naturally to reflection, but never to have been [523] 
rightly used; for it has a strong tendency to draw the soul towards 
Lye oa 

Do you follow me when I say that objects of sense are of two [0] 
kinds? some of them do not invite the intelligence to further inquiry 
because the sense is an adequate judge of them; while in the case of other 
objects sense is so untrustworthy that inquiry by the mind is imperatively 
demanded... . 

When speaking of uninviting objects, I mean those which do not 
pass straight from one sensation to the opposite; inviting objects are [¢] 
those which do; in this latter case the sense coming upon the object, 
whether at a distance or near, does not give one particular impression 
more strongly than its opposite. An illustration will make my meaning 
clearer:—here are three fingers—a little finger, a second finger, and a 
middle finger. 

Very good. 

You may suppose that they are seen quite close: And here comes 
the point. 

What is it? 

Each of them equally appears a finger, and in this respect it makes 
no difference whether it is seen in the middle or at the extremity, [4] 
whether white or black, or thick or thin, or anything of that kind. In 
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these cases a man is not compelled to ask of thought the question what 
is a finger? for the sight never intimates to the mind that a finger is the 
opposite of a finger. 

irae: 

And therefore, I said, there is nothing here which is likely to invite 
or excite intelligence. 

There is not, he said. [e] 

But is this equally true of the greatness and smallness of the fingers? 
Can sight adequately perceive them? and is no difference made by the 
circumstance that one of the fingers is in the middle and another at 
the extremity? And in like manner does the touch adequately perceive the 
qualities of thickness or thinness, of softness or hardness? And so of 
the other senses; do they give perfect intimations of such matters? Is not 
their mode of operation on this wise—the sense which is concerned [524] 
with the quality of hardness is necessarily concerned also with the quality 
of softness, and only intimates to the soul that the same thing is felt to be 
both hard and soft? 

It is, he said. 

And must not the soul be perplexed at this intimation which this 
sense gives of a hard which is also soft? What, again, is the meaning of 
light and heavy, if the sense pronounces that which is light to be also 
heavy, and that which is heavy, light? 

Yes, he said, these intimations which the soul receives are very [2] 
curious and require to be explained. 

Yes, I said, and in these perplexities the soul naturally summons 
to her aid calculation and intelligence, that she may see whether the sev- 
eral objects announced to her are one or two. 

Tie: 

And if they turn out to be two, is not each of them one and dif- 
ferent? 

Certainly. 

And if each is one, and both are two, she will conceive the two as 
in a state of division, for if they were undivided they could only be con- 
ceived of as one? 

Tove: 

The eye, also, certainly did see both small and great, but only [¢] 
in a confused manner; they were not distinguished. 

Yes. 

Whereas on the contrary the thinking mind, intending to light up 
the chaos, was compelled to reconsider the small and great viewing them 
as separate and not in that confusion. 

Very true. 
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Is it not in some such way that there arises in our minds the in- 
quiry ‘What is great?’ and ‘What is small?’ 

Exactly so. 

And accordingly we made the distinction of the visible and the 
intelligible. 

A very proper one. [4] 

‘This was what I meant just now when I spoke of impressions which 
invited the intellect, or the reverse—those which strike our sense simul- 
taneously with opposite impressions, invite thought; those which are not 
simultaneous with them, do not awaken it. 

I understand now, he said, and agree with you. 

And to which class do unity and number belong? 

I do not know, he replied. 

Think a little and you will see that what has preceded will supply 
the answer; for if simple unity could be adequately perceived by the sight 
or by any other sense, then, as we were saying in the case of the finger, [¢] 
there would be nothing to attract towards being; but when something 
contrary to unity is always seen at the same time, so that there seems to 
be no more reason for calling it one than the opposite, some discriminat- 
ing power becomes necessary, and in such a case the soul in perplexity, is 
obliged to rouse her power of thought and to ask: ‘What is absolute 
unity?’ This is the way in which the study of the one has a power of 
drawing and converting the mind to the contemplation of true [525] 
being. 

And surely, he said, this occurs notably in the visual perception of 
unity; for we see the same thing at once as one and as infinite in mul- 
tituder 

Yes, I said; and this being true of one must be equally true of all 
number? 

Certainly. 

And all arithmetic and calculation have to do with number? 

YES: 

And they appear to lead the mind towards truth? [5] 

Yes, in a very remarkable manner. 

Then this is a discipline of the kind for which we are seeking; for 
the man of war must learn the art of number or he will not know how to 
array his troops, and the philosopher also, because he has to rise out of 
the sea of change and lay hold of true being, or be for ever unable to 
calculate and reason. 

That is true. 

But our guardian is, in fact, both warrior and philosopher? 

Certainly. 
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Then this is a kind of knowledge which legislation may fitly pre- 
scribe; and we must endeavour to persuade those who are to be the 
principal men of our State to go and learn arithmetic, and take up_ [c] 
the study in no amateurish spirit but pursue it until they can view the 
nature of numbers with the unaided mind; nor again, like merchants or 
retail-traders, with a view to buying or selling, but for the sake of their 
military use, and of the soul herself, because this will be the easiest way 
for her to pass from becoming to truth and being... . 

And next, shall we inquire whether the kindred science also [526c] 
concerns us? 

You mean geometry? 

Exactly so. 

Clearly, he said, we are concerned with that part of geometry [4] 
which relates to war; for in pitching a camp, or taking up a position, or 
closing or extending the lines of an army, or any other military ma- 
noeuvre, whether in actual battle or on a march, it will make all the dif- 
ference whether a general is or is not a geometrician. 

Yes, I said, but for that purpose a very little of either geometry or 
calculation will be enough; the question relates rather to the greater 
and more advanced part of geometry—whether that tends in any [eé] 
degree to make more easy the vision of the Idea of good; and thither, as I 
was saying, all things tend which compel the soul to turn her gaze 
towards that place where is the full perfection of being, which she ought, 
by all means, to behold. 

True, he said. 

Then if geometry compels us to view being, it concerns us; if be- 
coming only, it does not concern us? 

Yes, that is what we assert. . [527] 

Yet anybody who has the least acquaintance with geometry will 
not deny that such a conception of the science is in flat contradiction to 
the ordinary language of geometricians. 

How so? 

They speak, as you doubtless know, in terms redolent of the work- 
shop. As if they were engaged in action, and had no other aim in view in 
all their reasoning, they talk of squaring, applying, extending and the 
like, whereas, I presume, the real object of the whole science is knowledge. 

Certainly, he said. [5] 

‘Then must not a further admission be made? 

What admission? 

That the knowledge at which geometry aims is knowledge of 
eternal being, and not of aught which at a particular time comes into 
being and perishes. 

That, he replied, may be readily allowed, and is true. 
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Then, my noble friend, geometry will draw the soul towards truth, 
and create the spirit of philosophy, and raise up that which is now un- 
happily allowed to fall down. 

Nothing will be more likely to have such an effect. 

Then nothing should be more sternly laid down than that the [c] 
inhabitants of your fair city should by no means remain unversed in 
geometry. Moreover the science has indirect effects, which are not small. 

Of what kind? he said. 

There are the military advantages of which you spoke, I said; and 
further, we know that for the better apprehension of any branch of 
knowledge, it makes all the difference whether a man has a grasp of 
geometry or not. 

Yes indeed, he said, all the difference in the world. 

Then shall we propose this as a second branch of knowledge which 
our youth will study? ... 

After the second dimension the third, which is concerned [5280] 
with cubes and dimensions of depth, ought to have followed. 

That is true, Socrates; but so little seems to have been discovered 
as yet about these subjects. 

Why, yes, I said, and for two reasons:—in the first place, no govern- 
ment patronizes them; this leads to a want of energy in the pursuit of 
them, and they are difficult; in the second place, students cannot learn 
them unless they have a director. But then a director can hardly be found, 
and even if he could, as matters now stand, the students, who are very 
conceited, would not attend to him. That, however, would be other- _ [c] 
wise if the whole State were to assist the director of these studies by giving 
honour to them; then disciples would show obedience, and there would 
be continuous and earnest search, and discoveries would be made; since 
even now, disregarded as they are by the world, and maimed of their fair 
proportions, because those engaged in the research have no conception 
of its use, still these studies force their way by their natural charm, and 
it would not be surprising if they should some day emerge into [4] 
bre letigasts . 

Then assuming that the science now omitted would come into [é] 
existence if encouraged by the State, let us take astronomy as our fourth 
study. 

The right order, he replied. And now, Socrates, as you rebuked 
the vulgar manner in which I praised astronomy before, my praise shall 
be given in your own spirit. For everyone, as I think, must see that [27] 
astronomy compels the soul to look upwards and leads us from this world 
to another. 

Everyone but myself, I said; for I am not sure that it is so. 

And what then would you say? 
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I should rather say that those who elevate astronomy into phi- 
losophy treat it in such a way as to make us look downwards and not 
upwards. 

What do you mean? he asked. 

You, I replied, have in your mind a truly sublime conception of 
our knowledge of the things above. And I dare say that if a person were 
to throw his head back and study the fretted ceiling, you would still [4] 
think that his mind was the percipient, and not his eyes. And you are 
very likely right, and I may be a simpleton: but, in my opinion, that 
knowledge only which is concerned with true being and the unseen can 
make the soul look upwards, and whether a man gapes at the heavens or 
blinks on the ground, when seeking to learn some particular of sense, I 
would deny that he can learn, for nothing of that sort is matter of science; 
and I say that his soul is looking downwards, not upwards, even  [c] 
though, in the quest for knowledge he floats face upwards on the sea, or 
on the land. 

I acknowledge, he said, the justice of your rebuke. Still, I should 
like to ascertain how astronomy can be learned in any manner more con- 
ducive than the present system to that knowledge of which we are speak- 
ing? 

I will tell you, I said: The starry heaven which we behold is 
wrought upon a visible ground, and therefore, although the fairest and 
most perfect of visible things, must necessarily be deemed inferior [4] 
far to the true motions with which the real swiftness and the real slow- 
ness move in their relation to each other, carrying with them that which 
is contained in them, in the true number and in true figures of every 
kind. Now, these are to be apprehended by reason and intelligence, but 
not by sight. Do you doubt that? 

No, he replied. 

The spangled heavens should be used as a pattern and with a view 
to that higher knowledge; they may be compared to diagrams which _ [e] 
one might find excellently wrought by the hand of Daedalus, or some 
other great artist. For any geometrician who saw them would doubtless 
appreciate the exquisiteness of their workmanship, but he would never 
dream of thinking that in them he could find the true equal or the true 
double, or the truth of any other proportion. [530] 

No, he replied, such an idea would be ridiculous. 

And will not a true astronomer have the same feeling when he 
looks at the movements of the stars? Will he not think that heaven and 
the things in heaven are framed by the Craftsman who made them in the 
most perfect manner in which such things can be framed? But if he finds 
someone supposing that the proportions of night and day, or of both to 
the month, or of the month to the year, or of the stellar movements gen- 
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erally to these and to one another, being, as they are, embodied and_ [b] 
visible, are eternal and unchanging, and never deviate in any direction, 
and that it is worth while to investigate their exact truth at any cost— 
will he not think him a queer fellow? 

I quite agree, now that I hear it from you. 

Then, I said, in astronomy, as in geometry, we should employ 
problems, and let the heavens alone if we would approach the subject [¢] 
in the right way and so make the natural gift of reason to be of any real 
use. 

That, he said, is a work infinitely beyond our present astronomers. 

Yes, I said; and I think we must prescribe the rest of our studies in 
the same spirit, if our legislation is to be of any value. But can you tell 
me of any other suitable study? 

No, he said, not without thinking. 

Motion, I said, has many forms, and not one only; a wise man will, 
perhaps, be able to name them all; but two of them are obvious [4] 
enough even to wits no better than ours. 

What are they? 

There is a second, I said, which is the counterpart of the one al- 
ready named. 

And what may that be? 

It appears, I said, that as the eyes are designed to look up at the 
stars, so are the ears to hear harmonious motions; and these are sister 
sciences—as the Pythagoreans say, and we, Glaucon, agree with them? 

es; he repliéd: 

But this, I said, is a laborious study, and therefore we shall  [¢] 
inquire what they have to say on these points, or on any others. For our 
own part, we shall in all this preserve our own principle. 

What is that? 

There is a perfection which all knowledge ought to reach, and 
which our pupils ought also to attain, and not to fall short of, as I was 
saying that they did in astronomy. For in the science of harmony, as you 
probably know, the same thing happens. The teachers of harmony [>7/] 
compare only the sounds and consonances which are heard, and their 
labour, like that of the astronomers, is in vain. 

Yes, by heaven! he said; and ’tis as good as a play to hear them 
talking about their close intervals, whatever they may be; they put their 
ears close alongside of the strings like persons catching a sound from their 
neighbour’s wall—one set of them declaring that they distinguish an 
intermediate note and have found the least interval which should be the 
unit of measurement; the others insisting that the two sounds have passed 
into the same—either party setting their ears before their under- [| 
standing. 
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You mean, I said, those gentlemen who tease and torture the strings 
and rack them on the pegs of the instrument: I might carry on the 
metaphor and speak after their manner of the blows which the plectrum 
gives, and of accusations against the strings, and of their reticence or 
forwardness; but this would be tedious, and therefore I will only say that 
these are not the men, and that I am referring to the Pythagoreans, of 
whom I was just now proposing to inquire about harmony. For they too 
are in error, like the astronomers; they investigate the numbers of the  [¢] 
harmonies which are heard, but they never attain to problems—to in- 
quiring which numbers are harmonious and which are not, and for what 
reason. 

That, he said, is a thing of more than mortal knowledge. 

A thing, I replied, which I would rather call useful; that is, if 
sought after with a view to the beautiful and good; but if pursued in 
any other spirit, useless. 

Very true, he said. 

Now, when all these studies reach the point of inter-communion 
and connexion with one another, and come to be considered in their [4] 
mutual affinities, then, I think, but not till then, will the pursuit of them 
have a value for our objects; otherwise there is no profit in them. 

I suspect so; but you are speaking, Socrates, of a vast work. 

What do you mean? I said; the prelude or what? Do you not know 
that all these are but preludes to the actual strain which must be learnt? 
For you surely would not regard those skilled in these sciences as dialecti- 
clans? 

Assuredly not, he said; apart from a very few whom I have [e] 
met. 

But do you imagine that men who are unable to give and take a 
reason will have the knowledge which we require of them? [32] 

Neither can this be supposed. 

And so, Glaucon, I said, we have at last arrived at the hymn of 
dialectic. This is that strain which is of the intellect only, but which the 
faculty of sight will nevertheless be found to imitate; for sight, as you 
may remember, was imagined by us after a while to behold the real ani- 
mals and stars, and last of all the sun himself. And so with dialectic; when 
a person starts on the discovery of the real by the light of reason only, 
and without any assistance of sense, and perseveres until by pure intelli- 
gence he arrives at the perception of the absolute good, he at last [0] 
finds himself at the end of the intellectual world, as in the case of sight 
at the end of the visible. . . . 

Say, then, what is the nature and what are the divisions of the [e] 
power of dialectic, and what are the paths which lead to our destination, 
where we can rest from the journey. 
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Dear Glaucon, I said, you will no longer be able to follow me [533] 
here, though I would do my best, and would endeavour to show you not 
an image only but the absolute truth, according to my notion. Whether 
that notion is or is not correct, it would not be right for me to affirm. But 
that it is something like this that you must see, of that I am confident. 

Doubtless, he replied. 

But I must also remind you, that the power of dialectic alone can 
reveal this, and only to one who is a disciple of the previous sciences. 

Of that assertion you may be as confident as of the last. 

And assuredly no one will argue that there is any other [b] 
method of comprehending by any regular process all true existence or of 
ascertaining what each thing is in its own nature; for the arts in general 
are concerned with the desires or opinions of men, or with processes of 
growth and construction; or they have been cultivated in order to care 
for things grown and constructed; and as to the mathematical sciences 
which, as we were saying, have some apprehension of true being— 
geometry and the like—they only dream about being, but never can _ [¢] 
they behold the waking reality so long as they leave unmoved the hypoth- 
eses which they use, and are unable to give an account of them. For when 
a man knows not his own first principle, and when the conclusion and 
intermediate steps are also constructed out of he knows not what, how can 
he imagine that such a fabric of convention can ever become science? 

Impossible, he said. 

Then dialectic, and dialectic alone, goes directly to the first prin- 
ciple and is the only science which does away with hypotheses in order 
to make her ground secure; the eye of the soul, which is really buried [4] 
in an outlandish slough, is by her gentle aid lifted upwards; and in this 
work she uses as handmaids and helpers the sciences which we have been 
discussing. We have often used the customary name sciences, but they 
ought to have some other name, implying greater clearness than opinion 
and less clearness than science: and this, in our previous sketch, was called 
understanding. But why should we dispute about names when we have 
realities of such importance to consider? 

Why indeed, he said, when any name will do which expresses [¢] 
the thought of the mind with clearness? 

At any rate, we are satisfied, as before, to have four divisions; two 
for intellect and two for opinion, and to call the first division science, 
the second understanding, the third belief, and the fourth perception of 
shadows, opinion being concerned with becoming, and intellect with 
PENG.) si 

And do you also agree, I said, in describing the dialectician [5346] 
as one who attains a conception of the essence of each thing? And he who 
does not possess and is therefore unable to impart this conception, in 
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whatever degree he fails, may in that degree also be said to fail in intelli- 
gence? Will you admit so much? 

Yes, he said; how can I deny it? 

And you would say the same of the conception of the good? Un- 
less the person is able to abstract from all else and define rationally the 
Idea of good, and unless he can run the gauntlet of all objections, [ce] 
and is keen to disprove them by appeals not to opinion but to absolute 
truth, never faltering at any step of the argument—unless he can do all 
this, you would say that he knows neither the Idea of good nor any other 
good; he apprehends only a shadow, if anything at all, which is given by 
opinion and not by science;—dreaming and slumbering in this life, before 
he is well awake here, he arrives at the world below, and has his final [4] 
quietus. 

In all that I should most certainly agree with you. 

And surely you would not have the children of your imaginary 
State, whom you are nurturing and educating—if your imagination ever 
becomes a reality—you would not allow the future rulers to be mere irra- 
tional quantities, and yet to be set in authority over the highest matters? 

Certainly not. 

Then you will make a law that they shall have such an education 
as will enable them to attain the greatest skill in asking and answering 
questions? 

Yes, he said, you and I together will make it. [e] 

Dialectic, then, as you will agree, is the coping-stone of the sciences, 
and is set over them; no other study can rightly be built on and above 
this, and our treatment of the studies required has now reached its end? 

I agree, he said. 

But to whom we are to assign these studies, and in what way [75] 
they are to be assigned, are questions which remain to be considered. 

Yes; clearly; 

You remember, I said, the character which was preferred in our 
former choice of rulers? 

Certainly, he said. 

I would have you think that, in other respects, the same natures 
must still be chosen, and the preference again given to the surest and the 
bravest, and, if possible, to the fairest; but now we must look for some- 
thing more than a noble and virile temper; they should also have the [9] 
natural gifts which accord with this higher education. 

And what are these? 

Such gifts as keenness and ready powers of acquisition; for the 
mind more often faints from the severity of study than from the severity 
of gymnastics: the toil is more entirely the mind’s own, and is not shared 
with the body. 
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Very true, he replied. 

Further, he of whom we are in search should have a good memory, 
and be an unwearied solid man who is a lover of labour in any line; [c] 
or he will never be able, besides enduring some bodily exercise, to go 
through all the intellectual discipline and study which we require of him. 

He will not, he said, unless he is gifted by nature in every way... . 

Although in our former selection we chose old men, we must [536c] 
not do so in this. Solon was under a delusion when he said that a man_ [4] 
when he grows old may learn many things—for he can no more learn 
much than he can run much; youth is the time for great and frequent toil. 

Of course. 

And, therefore, calculation and geometry and all the other ele- 
ments of instruction, which are to be a preparation for dialectic, should 
be presented to the mind in childhood; not, however, under any notion 
of forcing our system of education. 

Why not? 

Because a freeman ought not to acquire knowledge of any kind  [e] 
like a slave. Bodily exercise, when compulsory, does no harm to the body; 
but knowledge which is acquired under compulsion obtains no hold on 
the mind. 

Very true. 

Then, my good friend, I said, do not use compulsion, but let early 
education be a sort of amusement; you will then also be better able to 
find out the natural bent. [37] 

There is reason in your remark, he said. 

Do you remember that the children were even to be taken to see 
the battle on horseback; and that if there were no danger they were to 
be brought close up and, like young hounds, have a taste of blood given 
them? 

Yes, I remember. 

The same practice may be followed, I said, in all these things— 
labours, lessons, dangers—and he who is most at home in all of them 
ought to be enrolled in a select number. 

At what age? 

At the age when the necessary gymnastics are over: the period [0] 
whether of two or three years which passes in this sort of training is use- 
less for any other purpose, for sleep and tiring exercise are unpropitious 
to learning. Moreover the trial of their quality in gymnastic exercises is 
one of the most important tests to which our youth are subjected. 

Certainly, he replied. 

After that time those who are selected from the class of twenty 
years old will be promoted to higher honour than the rest, and the sci- 
ences which they learned without any order in their early education [¢] 
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will now be brought together, and they will be able to see the natural 
relationship of them to one another and to true being. 

Yes, he said, that is the only kind of knowledge which, in a few 
fortunate persons, takes lasting root. 

Yes, I said; and the capacity for such knowledge is the great cri- 
terion of dialectical talent: the comprehensive mind is always the dialec- 
tical. 

I agree with you, he said. 

These, I said, are the points which you must consider; and [4] 
those who have most of this comprehension, and who are most steadfast 
in their learning, and in their military and other appointed duties, when 
they pass the age of thirty will have to be chosen by you out of the select 
class, and elevated to higher honour; and you will have to prove them by 
the help of dialectic, in order to learn which of them is able to give up 
the use of sight and the other senses, and in company with truth to attain 
absolute being. . . . 

Suppose, I said, the training in logic to be continued dili- [539d] 
gently and earnestly and exclusively for twice the number of years which 
were passed in equivalent bodily exercise—will that be enough? 

Would you say six or four years? he asked. le] 

Say five years, I replied; at the end of the time they must be sent 
down again into the cave and compelled to hold any military or other 
office which young men are qualified to hold, so that they may not be 
behind others in experience of life, and here again they must be tested, 
to show whether, when they are drawn all manner of ways by temptation, 
they will stand firm or flinch. 

And how long is this stage of their lives to last? [40] 

Fifteen years, I answered; and when they have reached fifty years 
of age, then let those who still survive and have distinguished themselves 
in every action of their lives and in every branch of knowledge be brought 
at last to their consummation: the time has now arrived at which they 
must raise the eye of the soul to the universal light which lightens all 
things, and behold the absolute good; for that is the pattern according 
to which they are to order the State and the lives of individuals, and the 
remainder of their own lives also; making philosophy their chief [0] 
pursuit, but, when their turn comes, toiling also at politics and ruling for 
the public good, not as though they were performing some heroic action, 
but simply as a necessity; and when they have brought up in each genera- 
tion others like themselves and left them in their place to be governors 
of the State, then they will depart to the Islands of the Blest and dwell 
there; and the city will give them public memorials and sacrifices and 
honour them, if the Pythian oracle consent, as demigods, but if not, as in 
any case blessed and divine. [¢] 
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You are a sculptor, Socrates, and have wrought statues of our gov- 
ernors faultless in beauty. 

Yes, I said, Glaucon, and of our governesses too; for you must not 
suppose that what I have been saying applies to men only and not to 
women as far as their natures can go. 

There you are right, he said, since we have made them to share in 
all things like the men. 

Well, I said, and you would agree (would you not?) that what [4] 
has been said about the State and the government is not a mere dream, 
and although difficult not impossible, but only possible in the way which 
has been supposed; that is to say, when true philosophers are born in the 
reigning family in a State, one or more of them, despising the honours 
of this present world which they deem mean and worthless, esteeming 
above all things right and the honour that springs from right, and re- 
garding justice as the greatest and most necessary of all things, whose _[¢] 
ministers they are, and whose principles will be exalted by them when 
they set in order their own city? 

How will they proceed? 

They will begin by sending out into the country all the inhabitants 
of the city who are more than ten years old, and will take possession [54/] 
of their children, who will be unaffected by the habits of their parents; 
these they will train in their own habits and laws, which will be such 
as we have described: and in this way the State and constitution of which 
we were speaking will soonest and most easily attain happiness, and the 
nation which has such a constitution will gain most. 

Yes, that will be the best way. And I think, Socrates, that you [2] 
have very well described how, if ever, such a constitution might come 
into being. 

Enough then of the perfect State, and of the man who bears its 
image—there is no difficulty, I suppose, in seeing how we shall describe 
him also. 

There is no difficulty, he replied; and I agree with you in thinking 
that nothing more need be said. 
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IN GREECE OF THE LATTER PART Of the fifth century B.c. the 
Sophists flourished. They were traveling teachers, and many of 
them came to Athens as the center of Hellenic culture. Accord- 
ing to Plato, the view that virtue is not inherent in the nature 
of things, but a human creation intimately connected with 
obedience to law and custom was widespread among them; but 
some seem to have rejected this cultural relativism in favor of 
the view that right conduct is that which leads to the accom- 
plishment of egoistic ends. In the cities of Greece, there were 
many public assemblies for legislative and judicial purposes; 
and political power with its attendant opportunity for eco- 
nomic success was frequently insured or enhanced by a 
capacity to speak persuasively before them. The Sophists gave 
instruction in rhetoric and in the end for which it might be 
employed, i.e., in the art of ruling. They engaged in the prac- 
tice of accepting fees for their instruction, and they seem to 
have been the only persons of the time who offered systematic 
training on the higher levels of education. They attracted many 
students of wealthy and aristocratic family who hoped, by 
studying with them, to achieve success in the career of public 
life open to them by virtue of their social position. By their 
example, they fostered a rapid growth of higher schools in 
Athens. Socrates and Plato heaped scorn upon them for their 
practice of exacting payment for instruction, and combatted 
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their views concerning morality; but the Academy as well as other Athe- 
nian schools might have been longer delayed had the Sophists never 
taught. They succeeded in rendering the Sophist movement inoperative 
by developing more carefully the inquiry which the Sophists stimulated 
and by providing permanent places for instruction. 

Isocrates, who had close affinities with the Sophists, established a 
school in Athens in 390 B.c. It was attended by students from many cities 
as well as from Athens, and it seems that they were required to have a 
general training in literature and music. In it, Isocrates prepared them 
for public life by instructing them in the theory of debate, by requiring 
their practice of it, and by indoctrinating them with a common sense view 
as to the uses to be made of political authority. His school achieved 
considerable success. It is to be distinguished from the Academy in the 
emphasis it placed upon the art of public speaking, in the relative paucity 
of the curricular offerings, and in the belief that inspired it—the belief 
that detailed knowledge of the sciences and minute reflection upon virtue 
were not necessary to the good life for society and for the individual. 

The rhetorical tradition of the Sophists did not die out when the 
Platonic Academy, the school of Aristotle, that of the Stoics, and that of 
the Epicureans, assumed responsibility for higher education in Athens. ‘To 
some degree, they absorbed rhetoric; and the art of public persuasion 
continued to be taught as useful for those in public life. When Rome 
began its ascent to political hegemony, it borrowed many ingredients of 
Greek education; and in accord with its ingrained distrust of too much 
learning, it took over the Sophistic tradition rather than the Platonic, i.e., 
the practice of stressing oratory as a means to practical success in the 
forum and before the bar together with a general education in literature 
and law, rather than that of painstaking reflection in order to insure that 
a course embarked upon is a right one. Quintilian called Isocrates “the 
prince of instructors”; and he epitomizes the Roman attitude toward 
education. 

During the period of its rise to greatness, Rome was a republic; 
consequently, in the senate and in related institutions, there was con- 
siderable opportunity for persons of energy to ascend to positions of 
power in the state. In these institutions, oratory was an extremely im- 
portant means to such power, and training in it may have been a part of 
the education native to Rome. In any event, Greek theory and practice of 
rhetoric was borrowed by the Romans in the earlier part of the third 
century B.c.; and the study of it along with that of Greek poetry and 
drama as well as of Roman literature, translated from or patterned on the 
Greek, and of Roman law, became the chief content of higher education 
despite the considerable opposition of people like Cato more conserva- 
tively inclined. By the middle of the first century B.c., it was well estab- 
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lished as a preparation for those who would enter public life in politics 
and in the practice of law. 

A little before the beginning of the Christian era, after a period of 
internal violence, the Republic expired and the Empire took its place. 
Under relatively peaceful conditions, the emperors, for some time, 
governed a tremendous region extending from Britain to Asia Minor, 
and from the Danube to the Mediterranean coasts of Africa, and em- 
bracing populations of most diverse cultural origins. This task required 
a large number of governmental administrators, and the imperical policy 
of preserving a considerable amount of local autonomy required that 
these administrators be acquainted with the theory of law and with its 
practice in the courts. The senate retained many of the forms connected 
with legislating, and continued to function as an organ for the expression 
of aristocratic opinion. The actual needs of governing and the participa- 
tion of prominent persons in institutions like the senate supported the 
continuance of training in rhetoric; skill in oratory was socially useful in 
governmental affairs and personally so in public debate. The general 
training in literature afforded content for the art of speaking as did also 
that in jurisprudence; and the advanced training of Roman youth did 
not alter notably with the change from Republic to Empire. 

Like several of the great Roman writers, Marcus Fabius Quintil- 
ianus was born in Spain. By his time Roman culture with its borrowings 
from the Greek had succeeded in transforming many parts of the Empire 
into its own likeness; and Quintilian grew up as a Roman rather than as 
a Spaniard. As a young man, he went to Rome, and worked as an assistant 
to Domitius Afer, a well-known lawyer. He probably returned to Spain 
about 60 a.p., and taught rhetoric for about ten years. In the neighbor- 
hood of 70 a.p., he was appointed to the first publicly supported chair of 
rhetoric by the Emperor Vespasian. For a period of about twenty years 
he taught rhetoric in Rome and practiced law as well. His students came 
from leading families, some from the imperial family itself; and some 
of his clients appear to have been equally prominent. He became very 
wealthy and was granted the privileges of the rank and name of consul. 
He was born about 35 a.p., and died not long after the year 90. 

Quintilian intended his chief work, the Institutio Oratoria, writ- 
ten near the end of his life, primarily for the use of those who would 
bring up and instruct Geta, the son of his friend Marcellus Victorius, as 
well as the elder of his own two sons. Of course he expected others to read 
it since he published it. His elder son died during its creation while 
the younger as well as the young mother of both had died not long 
before its inception. Quintilian was haunted by the fear that he would 
die before his elder son; and his primary intention together with his 
fear may help to explain a certain characteristic of the book. Its ob- 
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jective is to outline the best training for an orator—an important task 
in Rome of the first century; but it is characterized by an almost com- 
plete absence of reflective consideration of the recommendations that 
it embodies and of the facts upon which those recommendations might 
be thought in part to rest. Perhaps Quintilian relied upon knowledge 
among his associates as to his philosophical views, supposing that they 
would be taken for granted, and regarding publication only as a kind 
accommodation to a public clamorous after his latest thoughts. Perhaps 
the fear of leaving his work unfinished drove him to the superficiality 
that it betrays. Perhaps he was afraid of being caught philosophizing, 
a mode of thought very dangerous at the time because many professors 
of philosophy publicily opposed the dynastic ambitions of the emperors. 
Perhaps Quintilian was simply too shallow a mind to engage in careful 
thought, or to feel the need for justifying the recommendations he of- 
fered by anything other than his own position of social and educational 
eminence. But whatever the explanation, Quintilian’s philosophy of 
education falls well within the fringe of doctrines, discussed in Chapter 
I, about any one of which it is somewhat arbitrary to say either that 
it is or that it is not a philosophy of that subject. 

Nonetheless, because the Jnstitutio Oratoria represents an im- 
portant point of view with respect to the objectives of training and in- 
struction, we shall endeavor to state the facts upon which Quintilian’s 
recommendations depend so far as he expressed them, to set down the 
main features of the recommendations he advanced, and to winnow 
out of a rather long work such philosophical theories as it is reasonable 
to suppose Quintilian thought relevant to his educational mission. 
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STATEMENTS OF FACT 


Like most of those who have written on education and who are re- 
garded as philosophers of that subject as well, Quintilian expressed 
opinions as to the facts out of which his recommendations grew; but 
his statements of fact were few, undeveloped, and scattered. They suggest 
views of a psychological sort. 

The psychology suggested is that every human being harbors 
three kinds of capacity: that for impulsive behavior, that for passive 
cognition, and that for reasoning. The capacity for impulsive action is 
simply the power of acting in this way or that; and Quintilian’s work 
suggests that, initially, the human being is a reservoir of energy capable 
of being channeled in any direction whatever.1 The activation of the 
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power of passive cognition determines the direction that impulsive 
energy assumes. ‘Through the senses, various objects and actions are 
brought into awareness. They are retained there by memory, repeated 
in imitation, and mixed and elaborated by imagination. Upon some 
of these objects and actions, impulse focuses; and the result is desire 
which varies from one time and person to another. Reason is the power 
to discover what is true and good, and its office is actively to govern 
the desires that result from a cooperation between the passive power and 
the impulsive energy of human nature. The result is a character or per- 
sonality, i.e., a certain pattern of impulses, enduring through life, and 
established by reason. 

Although every human being harbors these capacities, the degree 
of excellence to which they may develop varies from one person to an- 
other. Some have greater and some less impulsive energy; the powers 
of some for sensory discrimination, for remembering, for imitation, and 
for imagination are unusually active or dull; and the capacity for reason 
is high in some and low in others. Each capacity may vary in degree 
on a scale running continuously from high to low. Those persons, how- 
ever, whose capacities fall at the lower end of one or all of these di- 
mensions are rare; and those in whom a balanced character, formed 
out of a normal or high functioning of capacities, cannot be developed 
are very few. 

The capacity for normal or superior development seems to have 
been regarded by Quintilian as independent of sex. He argued that if 
a child is to be reared well, the nurse must be a philosopher or some- 
thing like one, and both parents well educated. He cites instances of 
women who rose to great heights of eloquence and who assisted in the 
training of their sons. It should be noted that it was not altogether un- 
usual for women to be highly trained in Rome, and that the cultivated 
Roman lady was much less rare than her counterpart in the Athens of 
Plato. Quintilian, however, made no explicit provision for the training 
of girls. 

The normal or superior character develops, Quintilian seems to 
have believed, through three stages. For several years after birth, the 
child is chiefly an impulsive being, the passive powers of cognition re- 
maining unorganizable and reason inoperative. During this time, the 
child’s mind is pliable and easily moulded; ? and this pliability consists 
in the failure of impulse to have selected its own objectives for action 
and the possibility that a wide variety of these may be supplied from 
without by deliberately offering them to the mind through the senses. 

The second stage begins some little time before the age of seven. In 


1 Quintilian, Institutio Oratoria, Book I, Chapter xm, § 10. 
2 Ibid., I, xu, 10. 
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it the power of fixing objects of sense begins to awaken. This fixation con- 
sists in memory of what has been perceived and imitation of actions ob- 
served. In the first stage, of course, many objects and actions will have 
been noted; and unsystematic impulse will have directed the child to- 
ward avoiding or securing some of the objects and toward repeating 
some of the actions. But when memory awakens, it may be “quick to 
take in and faithful to retain impressions of what it receives”; 3 and this 
power to remember enables the exercise of the power to imitate. Actions 
which the child remembers and on which he places a positive value, 
impulse will direct him to reproduce; and this imitation offers the possi- 
bility of learning. 

In the third stage, imagination first, and then reason come 
into play. The power to remember and to reproduce is coupled with 
the power to mix and to combine what is passively admitted to the 
mind, and the result for the normal boy is a somewhat wild and exuber- 
ant imagination. Images are summoned up of things which never ex- 
isted, and actions are engaged in which were never observed. But with 
time, the wild growth is pruned by reason; the “critical faculty” distin- 
guishes between good and bad images, good and bad actions, and be- 
tween true and false statements. At the end of this stage, the person is 
mature; an enduring and coherent set of impulses has been established 
by providing for native energy a clearly understood set of goals together 
with knowledge of the ways in which they may be realized. 

There is no single passage in the Institutio Oratoria where this 
course of personal development is set down. A few scattered statements 
describe the child at different periods of his life, but that this is the 
normal pattern of development is as much suggested as it is stated by 
Quintilian. Notwithstanding, one opinion sometimes attributed to him,5 
the opinion that the child is simply an imperfect adult, was not pre- 
cisely his own. “. . . a child fully formed in every limb,” he said, “‘is likely 
to grow up a puny weakling. The young should be more daring and in- 
ventive and should rejoice in their inventions, even though correctness 
and severity are still to be acquired. Exuberance is easily remedied, but 
barenness is incurable, be your efforts what they may. To my mind the 
boy who gives least promise is one in whom the critical faculty develops 
in advance of the imagination. I like to see the first fruits of the mind 
copious to excess and almost extravagant in their profusion.” ® 

Quintilian’s book was intended to outline the training of a man 


3 Ibid, I, m, § 1. 
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5 William Boyd, The History of Western Education, Adam and Charles Black, London, 
1947, Fourth Edition, p. 73. 

6 Institutio Oratoria, II, tv, §§ 6-7. 
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who would engage in public life; and it is not unremarkable that there 
is no explicit discussion of the nature and problems of society and of 
the individual's relation to it. His interests were apparently closely bound 
up with those of the ruling class in Rome, and he may have feared 
that such a discussion would be thought subversive. His pupils were 
destined to occupy positions in the Roman ruling class, or in a cor- 
responding class in the provinces; and no doubt, he intended to develop 
in them that sort of character which would enable them to fit comfort- 
ably into their administrative, juridical, or ornamental posts. 

These posts were in Rome; but they were also in cities from the 
Rhine to the deserts of Africa and from London to the Euphrates. The 
Roman nobility exercised ownership over immense tracts of land, which 
were tilled by many slaves and freemen who worked for hire. There 
was much commerce also dependent upon slavery; and into the coffers 
of the Roman nobility immense revenues poured, while a commercial 
class of great wealth flourished there as well. Beneath the noble and 
commercial classes, thousands of impoverished citizens lived idly on the 
public dole of bread, watched the games provided for their amusement 
and their favor, and loitered in the many public baths. Political au- 
thority emanated from the imperial office; governors with large staffs of 
bureaucrats were appointed for the various regions which the city ruled. 
In these regions, considerable bodies of local law and custom remained 
unaltered. By no means all the people of these regions were Roman citi- 
zens. Imperial courts were introduced, using one body of law to settle 
controversies between Roman citizens, and another, those involving 
persons who could not claim the rights attaching to that citizenship. ‘There 
must have been many legal problems rising out of the juxtaposition of 
local and Roman law. The emperor continued to observe the ancient 
forms of senatorial power, receiving or exacting the senate’s approval of 
his possession of the office; but the de facto source of imperial power was 
the army. Its allegiance was bought with money and lands and transferred 
to others by larger offers of the same. The empire paid taxes relatively 
easily during a considerable period of prosperity, and supported a wild 
erowth of luxury, refinement, and vice in the wealthy classes of the 
imperial city. 

On the grand scale, life in the empire during Quintilian’s time was 
peaceful; no serious wars with peoples beyond its borders threatened. ‘The 
administration earlier established by Augustus worked well. But inter- 
nally, the life of the empire was subject to much disturbance. In Rome, 
many felt that they should wear the purple, and this feeling constantly 
threatened authority in the army and the security of imperial power. 
Consequently, when there were not revolutions, there were assassinations 
to prevent them. And the entire empire was covered by a system of in- 
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formers whose profit it was, especially when the emperor might confiscate 
the fortunes of wealthy but condemned suspects, to render the lives of 
the innocent and the guilty as circumspect, and in many cases as short, as 
possible. 

Quintilian seems not to have questioned the economic and political 
structure of the empire. Presumably, his students presented cultivated 
speeches in the forum, before the senate, played a part in the administra- 
tion of imperial institutions, and in the courts dealt with the many 
legal problems which arose out of the geographical overlapping of Roman 
and local law as well as the usual problems of economic and social life. 
But nowhere does Quintilian discuss Roman or imperial institutions; they 
simply loom in the background as the life into which he knew his orator 
would be absorbed. 


RECOMMENDATIONS 


The goal which Quintilian recommended to teachers of rhetoric 
was the creation of a certain type of character. He saw about him in Rome 
many persons who enjoyed all the privileges of wealth and nobility in a 
completely cosmopolitan city, and who used those privileges for refined 
and elaborate but often shallow and vicious purposes. The emperor Ves- 
pasian under whom he first received his academic appointment sprang 
from a rural family and endeavored to render the tastes and activities of 
Roman life more simple. This effort was supported by a faction of the 
aristocracy which had not ceased to hope that the republic with its more 
austere tastes and less complex manner of living might be re-established. 
Many of the rural gentry were ennobled, and sat in the senate. Quintilian 
shared their admiration for the simpler life, and may have been ap- 
pointed to a position of educational influence in order to further Ves- 
pasian’s aim. The kind of man he hoped to create by his training was 
“a good man skilled in speaking.” 7 

Skill in speaking is required in order that any good man should be 
effective in governmental administration, in the courts, or in public as- 
semblies. But this skill must be accompanied by virtue if it is to be any- 
thing more than the art of the demagogue. Virtue consists in doing one’s 
duty, and in maintaining internal balance in a world as insecure as was 
that of Quintilian. But both duty and equanimity required much knowl- 
edge, and a good man skilled in speaking was also well informed. 

Quintilian argued that a good orator must necessarily be a good 
man. First, nature does everything for the best; and since she has pro- 
vided speech for man, she must have provided good speech for good men 
and only the good. Secondly, to be a good orator one must be intelligent; 
and no intelligent man would fail to use his gifts for good rather than evil 
7Ibid., XII, 1, § 1. 
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purposes. ‘Thirdly, it takes so much time to become a good orator that 
there will have been no time for evil designs. Moreover, fourthly, a good 
man will be more convincing in his presentation to a judge or any other 
audience even though he may say what is false—something which may be 
necessary in defending the innocent as well as those whose guilt is offset 
by a greater virtue. 

Quintilian commends the good man skilled in speaking as the 
ultimate goal of the activities of those who read his book; and subordinate 
to this, he advances a procedure by which that goal might be accom- 
plished. The procedure is a course of training, beginning at birth and 
running to manhood. There are four stages in it, and two aspects of it— 
that of method and that of curriculum. 

The first stage covers the first several years of life. During it, the 
child should be surrounded by beneficent influences. His parents, his 
nurse, his companions, and his pedagogue (a person, often a slave, charged 
with general supervision of the child) should be of good character. The 
child is primarily a bundle of dynamic but, as yet, unformed impulses; 
and lest evil should receive early encouragement, good objects and actions 
alone should be presented as targets for his aims. The method of training 
is to provide a good environment in which unformed energies may de- 
velop. 

The child should be taught to speak Greek first, and Latin along 
with it only a little later. Since Latin literature is derived from the Greek, 
Latin will be picked up spontaneously in any case. All who surround the 
child should speak well lest inadequate speech become ingrained and 
native habit. 

The second stage begins some little time before the age of seven in 
most children. It commences when the senses, memory, and the power of 
imitation become alert. The teacher should be of good character for the 
same reason as before. He should devote careful attention to the individ- 
ual child in order not to tax his powers so highly as to prevent learning; 
and the process of learning should be made attractive and pleasant in 
every possible way. Flogging, a practice common in Roman schools, 
Quintilian strongly disapproves, and for reasons that are correct. 

During this stage, the child should learn to read and write the lan- 
guages that he began to speak in the first. The alphabet should be taught 
by use of ivory letters because they are attractive; and learning to write 
should be facilitated for the child by his running a pen through the shapes 
of letters cut into a board. Reading should be steady but not hurried be- 
cause undue haste taxes the child beyond his capacities. Some say that ele- 
mentary arithmetic should be taught at this stage,§ but Quintilian makes 


8 Cf. William M. Smail, Quintilian on Education, Oxford, The Clarendon Press, 1938, 
p- XXIv. 


QUINTILIAN’ [89] 


no mention of it in the Jnstitutio Oratoria. Time would be devoted to 
games because relaxation helps study, and because play reveals character 
and capacity to the discerning eye. Reading, writing, and more formal 
games can be learned at this stage because the senses can discriminate 
objects, memory can fix them in mind, and the power to imitate enables 
the child to reproduce them. 

The method of administering this education should be that of a 
school. Quintilian does not say so; but a chapter advocating the latter as 
opposed to private tutoring at home immediately follows a chapter con- 
cerning the second stage. Moreover, it was the practice in Rome to send 
children to a school at about the age of seven. A school, Quintilian 
argued, has all the advantages that a home education might offer, and 
more besides. 

In the third stage, the child studies chiefly grammar. The practice 
in Rome was to engage in this study in the school of the grammarian, 
separate from the elementary school, and entered at the age of thirteen or 
fourteen. Quintilian mentions no separate school,® and complains that 
advanced training in the school of rhetoric, a third school in Roman 
practice, begins too late. It began at about the age of sixteen. He seems 
to have intended to telescope the elementary and grammatical training, 
and this suggests that he may have considered combining the elementary 
and the secondary schools. 

In Quintilian’s time, the word ‘grammar’ referred to the study of 
the history and nature of language as it does today, but to literature as 
well; and the chief content of study in this stage is Greek and Latin poetry. 
It would be dealt with in the way a modern grammarian and philologist 
would handle it, but also in the manner of a critical interpreter. The 
poetry considered in class ought to be carefully censored in order to 
provide only images of good character and noble deeds for the developing 
interests of the child to fix upon. The active memory and power of imita- 
tion should be used to the full. 

The methods of instruction ought to be those of the lecture com- 
bined with questions from students and discussion with them, and of reci- 
tation, oral reading, exercise in literary composition, practice of music, and 
gymnastic. Careful attention should be devoted to the individual student 
to discover his peculiar interests and capacities, and to cope with his 
peculiar problems; and competition should be employed as a stimulus to 
excellence of performance. The objective of these procedures is to lay a 
foundation for clear and eloquent expression in oratory. 

Although poetry is the chief study, other subjects must be included 
in the third stage. These are philosophy, music, mathematics, and physical 


9 Quintilian promises to tell us at what age each subject should be commenced (I, MI, 
§ 18), but he does not make his promise good. 
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training. Philosophy is necessary for the interpretation of poetry. Much 
of the latter, Lucretius for example, is the poetic expression of philosophi- 
cal doctrine, and cannot be correctly interpreted unless it is understood 
as such. 

Music must be studied because it relieves mental stress, improves 
the voice of the speaker, and enables the understanding of meter and 
accent in poetry. All weak and effeminate strains must be excluded from 
the curriculum. Quintilian seems to have intended the performance of 
vocal and instrumental music rather than the study of its theory. 

Mathematics included arithmetic, geometry, and astronomy. The 
orator must be able to speak on all subjects, and he may very well be 
obliged to calculate. Geometry will be useful in dealing with boundary 
suits, in sharpening the mind, and in developing the ability to create 
rigorous and conclusive arguments. Astronomy will show the student that 
celestial events are governed by law, and will enable the orator to dispel 
public panics caused by eclipses. 

Physical training, kept well short of athleticism, will lay a founda- 
tion for poise of the public speaker and for good gesture. 

In the fourth stage of training, rhetoric is studied. Quintilian 
speaks of this period as if it were to be spent in a separate school,!° and 
urged that it be initiated not at a fixed age, but when the child is ready. 
He might still be in need of training by the grammarian; and although 
Quintilian jealously argued that the duties of the rhetor and the gram- 
marian be sharply distinguished and that overlapping be rigidly pre- 
cluded, he provided for such a child distinct hours for continued training 
in grammar and the new training in rhetoric. Boys and young men 
(Roman youth matured early) must sit apart, and Quintilian recognized 
the problems of discipline that come with classes of different age groups. 
The child is ready for training in rhetoric when the development of his 
imagination suits him for literary composition and for public rhetorical 
performance, and when his reason begins to be competent for exercising 
personal criticism of ideas found in literature. The methods of training 
in the rhetorical school are those of reading and composition, practice in 
declamation and debate, and lectures with questions and discussion from 
the floor. There is the usual advocacy of consideration for the individual 
student, the awakening of his interests in the subject-matter rather than 
use of compulsion, and kindly but reserved treatment of him. All these 
methods, however, must be accompanied by common sense; and in de- 
veloping the individual bent, the teacher must remember that a success- 
ful orator must learn many things which he will find initially tedious, 
difficult, and dull. 

Rhetoric is the art of speaking well, and the whole of life provides 


10 Institutio Oratoria, I, Preface, § 21. 
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its subject-matter since one may need to speak well about any topic what- 
ever. Consequently, training in rhetoric must provide a general, but not 
necessarily a detailed knowledge about all important aspects of human 
existence. These constitute the themes of great literature both ancient 
and contemporary with Quintilian. In it, the wisdom of the past and of 
the present is elucidated and distilled; consequently, training in rhetoric 
is not merely training in speech, but a study of all the important phases 
of human life in order that that speech, however artful, should proceed 
toward good objectives. 

The curriculum of the rhetorical school should be broad. It should 
include an advanced study of poetry and drama; of prose including 
history; of the orators, especially the legal; of law, of philosophy, and of 
the theory of rhetoric. 

In those who have the capacity, the four stages of training and in- 
struction, Quintilian contended, will develop the type of the orator, the 
man skilled in speaking who must be a good man, i.e., who will surely put 
his gifts to work for the public service and be able to retain his equanimity 
in that service and in retirement. The conduct of study, requiring affec- 
tion for the child, awakening of native interest, individual consideration, 
and stimulation of moderate competition between students, will develop 
the orator in those for whom it is possible; and in those for whom it is not, 
it will foster the maximum development of their “weaker understand- 
ings.” In each stage, the methods of instruction will be geared to the 
awakening powers of the child as will the content of instruction also. In 
this way, Quintilian urged the creation of orators and recommended the 
means thereto. 
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We must now consider Quintilian’s philosophy of education as 
opposed to his educational theory. We have pointed out that there is 
little philosophy of education in Quintilian’s Institutio Oratoria. It re- 
mains to indicate the respects in which his doctrine is incomplete or in- 
adequate, as well as those in which it seems to be, more properly speaking, 
philosophical. 


ANALYSIS AND EDUCATION 
Quintilian seems to have felt no need whatever for an analysis of 
the ideas he employed in his educational theory. It is difficult to believe 


that there were not many which were obscure for the thinkers of his day. 
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“Wisdom,” “courage, temperance,” “equity,” “justice,” ‘“‘virtue”—all 
these terms and many like them are used by Quintilian to describe subjects 
of the curriculum and to set forth the nature of the orator he would create; 
but surely, in a time and place as corrupt as his own, there must have 
been a considerable uncertainty or unclarity as to the meaning of terms 
like these. His words at times suggest that virtuous conduct implies 
knowledge of the virtue it exhibits; but beyond this there is not even 
a suggestion as to the meaning of the various ethical terms in his edu- 
cational theory. He held that dialectic, one of the areas of philosophy 
as it was divided in his day, consisted in the definition of words and the 
clarification of ideas; and that very little was necessary to the skill of 
the orator. He was an orator and engaged in very little of it. Doubtless, 
he was not capable of minute reflection when he wrote the Institutio 
Oratoria, and the absence of analytical thought is a chief ingredient in 
the shallowness that is the most salient feature of Quintilian’s book for 
the careful reader. 
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METAPHYSICS AND EDUCATION 


Quintilian apparently entertained some metaphysical views. In 
several places, his words suggest that there is, behind the observable world, 
a principle of order that governs and controls the latter. There is no argu- 
ment for this view but only a suggestion of it. There is the further sugges- 
tion that the principles of ethics depend upon metaphysics, i.e., upon 
what Quintilian refers to as physics. ‘Together, these suggestions imply 
that from the nature of reality, the world of fact can be explained, and 
the nature of moral value as well as the things that possess it derived. This 
would be an important doctrine in Quintilian’s thought if he actually 
worked it out, for it would provide a metaphysical explanation of educa- 
tion. But he never worked it out, and it is not even clear that his words 
do not merely suggest it. 


ETHICS AND EDUCATION 


There is a corresponding lack of explicit ethical discussion in the 
Institutio Oratoria. In Book XII, Chapter ll, we are informed that the 
orator must read philosophy—apparently a reinforcement of the recom. 
mendation that it be included in the third and fourth stages of training; 
and the chief ground is that the main topic of philosophy is the good life 
for man. No particular school should be adhered to, all ethical philoso- 
phies having something important to contribute to the formation of the 
orator’s character. This view, however, amounts to a recommendation 
that ethical philosophy be included in the training of the orator, not to 
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an ethical discussion of doctrines in educational theory. But it does sug- 
gest an ethical position with regard to the objective of his educational 
theory. 

The type of character that Quintilian wished to create is that of the 
person acquainted with all the traditions of his culture, developed as far 
as his capacities will allow in all directions, of use as an orator to society, 
and possessed of inner resources which render him, notwithstanding, to 
some extent independent of that society. The negative side of this em- 
phasis is seen in his rejection of detailed philosophical or scientific knowl- 
edge as fostering an attitude of withdrawal from social responsibility—an 
attitude widely attributed in his day to professional philosophers. The 
ideal character that motivates his educational theory is largely that now 
called “humanistic,” and is an inherent part of the tradition stemming 
from the Sophists and Isocrates. Like Plato, he believed that the ultimate 
objective of training is the creation of a good man; but like Isocrates, he 
contended that virtue depended not upon detailed scientific knowledge 
of the nature of things (a Platonic view) , but upon general knowledge of 
humanity—something incorporated in literary tradition by his time, 
and embodying not only the insights into human life afforded by 
more ancient Greek writers, but also those of subsequent Greek and 
Roman thinkers as well. 

Although this is the ethical ideal that lies behind his work, 
Quintilian nowhere explicitly endeavored to establish it. The entire enter- 
prise of justifying ethical statements, of showing what an ethical justifica- 
tion is, and of providing a statement of the nature of goodness and right- 
ness seems foreign to his interests and to his capacities. His work suggests 
an ethical view of education that is inadequate and incomplete. It asserts 
that the supremely good life, the one recommended in his educational 
theory, is that of the humane man; but it is incomplete and inadequate 
because it offers no justification, and no definition of ethical terms which 
would elucidate the statement of the humanistic goal. 


EPISTEMOLOGY AND EDUCATION 


There is even less reason to attribute to Quintilian an epistemologi- 
cal treatment of education. In the Institutio Oratoria there is no discus- 
sion of the nature of knowledge and of the criteria for it. Consequently, 
there is no derivation from views on either of these subjects of a theory 
of learning. There is much discussion, and some of it very valuable, of the 
conditions under which learning may most readily occur; but this is psy- 
chology rather than epistemology. 

There is nonetheless a suggestion of a criterion of knowledge. 
Quintilian’s practice is to appeal to authority in support of many of his 
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assertions. An authority is a person agreement with whose utterances 
guarantees the truth of one’s own, and Quintilian often refers to Cicero 
among others for support. This practice suggests the view that however 
knowledge may be arrived at, its justification lies in the discovery that an 
authority has supported the statements it involves. That this is a cri- 
terion of knowledge fits well with the emphasis on literary tradition, as 
opposed to painstaking scientific and philosophical thought, embodied in 
Quintilian’s recommendations. 

It should be noted that although Quintilian’s work contains little 
philosophy of education, it has had a considerable influence in the de- 
velopment both of educational theory and of the philosophy of that sub- 
ject. Until the collapse of the Western Empire, the Institutio Oratoria was 
widely influential as a textbook in education. The Middle Ages possessed 
no complete version of it and strayed far from the ideal that inspired it. 
But near the beginning of the fifteenth century, a complete text was dis- 
covered in the monastery of St. Gall; and the Institutio Oratoria became 
one of the important factors in the reconsideration of the purposes of 
education, and the revival of the humanistic ideal, in the Renaissance. 


SELECTIONS FROM 


Institutio Oratoria 


By Quintilian. Reprinted by permission of the publishers and the Loeb 
Classical Library, from The Institutio Oratoria of Quintilian, translated 
by H. E. Butler. Cambridge, Mass.: Harvard University Press. Footnotes 
omitted. 


BOOK I 


II. But the time has come for the boy to grow up little by little, 
to leave the nursery and tackle his studies in good earnest. ‘This therefore 
is the place to discuss the question as to whether it is better to have him 
educated privately at home or hand him over to some large school and 


those whom I may call public instructors. . . . 
It is above all things necessary that our future orator, who [/8] 
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will have to live in the utmost publicity and in the broad daylight of 
public life, should become accustomed from his childhood to move in 
society without fear and habituated to a life far removed from that of the 
pale student, the solitary and recluse. His mind requires constant stim- 
ulus and excitement, whereas retirement such as has just been mentioned 
induces languor and the mind becomes mildewed like things that are left 
in the dark, or else flies to the opposite extreme and becomes puffed up 
with empty conceit; for he who has no standard of comparison by which 
to judge his own powers will necessarily rate them too high. Again when 
the fruits of his study have to be displayed to the public gaze, our re-_ [/9] 
cluse is blinded by the sun’s glare, and finds everything new and un- 
familiar, for though he has learnt what is required to be done in public, 
his learning is but the theory of a hermit. I say nothing of friend- [20] 
ships which endure unbroken to old age having acquired the binding 
force of a sacred duty: for initiation in the same studies has all the 
sanctity of initiation in the same mysteries of religion. And where shall 
he acquire that instinct which we call common feeling, if he secludes 
himself from that intercourse which is natural not merely to mankind 
but even to dumb animals? Further, at home he can only learn what is 
taught to himself, while at school he will learn what is taught others as 
well. He will hear many merits praised and many faults corrected every 
day; he will derive equal profit from hearing the indolence of a comrade 
rebuked or his industry commended. Such praise will incite him to emula- 
tion, he will think it a disgrace to be outdone by his contemporaries [22] 
and a distinction to surpass his seniors. All such incentives provide a 
valuable stimulus, and though ambition may be a fault in itself, it is 
often the mother of virtues. . . . 

Further while emulation promotes progress in the more ad- [26] 
vanced pupils, beginners who are still of tender years derive greater 
pleasure from imitating their comrades than their masters, just because it 
is easier. For children still in the elementary stages of education can scarce 
dare hope to reach that complete eloquence which they understand to be 
their goal: their ambition will not soar so high, but they will imitate the 
vine which has to grasp the lower branches of the tree on which it is 
trained before jt can reach the topmost boughs. So true is this that it is 
the master’s duty as well, if he is engaged on the task of training un- [27] 
formed minds and prefers practical utility to a more ambitious pro- 
gramme, not to burden his pupils at once with tasks to which their 
strength is unequal, but to curb his energies and refrain from talking over 
the heads of his audience. . . . It isa good thing therefore that a boy [29] 
should have a companion whom he will desire first to imitate and then 
to surpass: thus he will be led to aspire to higher achievement. I would 
add that the instructors themselves cannot develop the same intelligence 
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and energy before a single listener as they can when inspired by the 
presence of a numerous audience. 

For eloquence depends in the main on the state of the mind, [30] 
which must be moved, conceive images and adapt itself to suit the nature 
of the subject which is the theme of speech. Further the loftier and the 
more elevated the mind, the more powerful will be the forces which move 
it: consequently praise gives it growth and effort increase, and the thought 
that it is doing something great fills it with joy. The duty of stooping [3/] 
to expend that power of speaking which has been acquired at the cost of 
such effort upon an audience of one gives rise to a silent feeling of dis- 
dain, and the teacher is ashamed to raise his voice above the ordinary 
conversational level. Imagine the air of a declaimer, or the voice of an 
orator, his gait, his delivery, the movements of his body, the emotions of 
his mind, and to go no further, the fatigue of his exertions, all for the 
sake of one listener! Would he not seem little less than a lunatic? No, 
there would be no such thing as eloquence, if we spoke only with one 
person atatime.... 

IV. As soon as the boy has learned to read and write without 
difficulty, it is the turn for the teacher of literature. My words apply 
equally to Greek and Latin masters, though I prefer that a start should 
be made with a Greek: in either case the method is the same. This [2] 
profession may be most briefly considered under two heads, the art of 
speaking correctly and the interpretation of the poets; but there is more 
beneath the surface than meets the eye. For the art of writing is com- 
bined with that of speaking, and correct reading precedes interpreta- [3] 
tion, while in each of these cases criticism has its work to perform... . 
Nor is it sufficient to have read the poets only; every kind of writer [#] 
must be carefully studied, not merely for the subject matter, but for the 
vocabulary; for words often acquire authority from their use by a partic- 
ular author. Nor can such training be regarded as complete if it stop 
short of music, for the teacher of literature has to speak of metre and 
rhythm: nor again if he be ignorant of astronomy, can he understand the 
poets; for they, to mention no further points, frequently give their ind1- 
cations of time by reference to the rising and setting of the stars. Ignorance 
of philosophy is an equal drawback, since there are numerous passages in 
almost every poem based on the most intricate questions of natural phi- 
losophy, while among the Greeks we have Empedocles and among our 
own poets Varro and Lucretius, all of whom have expounded their phi- 
losophies in verse. No small powers of eloquence also are required to [)] 
enable the teacher to speak appropriately and fluently on the various 
points which have just been mentioned. For this reason those who criticise 
the art of teaching literature as trivial and lacking in substance put them- 
selves out of court. Unless the foundations of oratory are well and truly 


QUINTILIAN [97] 


laid by the teaching of literature, the superstructure will collapse. The 
study of literature is a necessity for boys and the delight of old age, the 
sweet companion of our privacy and the sole branch of study which has 
more solid substance than display. .. . 

X. There are other subjects of education which must be [?] 
studied simultaneously with literature. These being independent studies 
are capable of completion without a knowledge of oratory, while on the 
other hand they cannot by themselves produce an orator. ‘The question 
has consequently been raised as to whether they are necessary for this 
purpose. What, say some, has the knowledge of the way to describe _ [] 
an equilateral triangle on a given straight line got to do with pleading in 
the law-courts or speaking in the senate? Will an acquaintance with the 
names and intervals of the notes of the lyre help an orator to defend a 
criminal or direct the policy of his country? They will perhaps pro-  [#] 
duce a long list of orators who are most effective in the courts but have 
never sat under a geometrician and whose understanding of music is con- 
fined to the pleasure which their ears, like those of other men, derive 
from it. To such critics I reply, and Cicero frequently makes the same re- 
mark in his Orator, that I am not describing any orator who actually 
exists or has existed, but have in my mind’s eye an ideal orator, perfect 
down to the smallest detail. . . . 

So too the teacher of geometry, music or other subjects which [6] 
I would class with these, will not be able to create the perfect orator (who 
like the philosopher ought to be a wise man), but none the less these arts 
will assist in his perfection. . . . 

Timagenes asserts that music is the oldest of the arts related  [/0] 
to literature, a statement which is confirmed by the testimony of the 
greatest of poets in whose songs we read that the praise of heroes and 
of gods were sung to the music of the lyre at the feasts of kings. Does not 
Iopas, the Vergilian bard, sing, “The wandring moon and labours of the 
Sun” and the like? Whereby the supreme poet manifests most clearly that 
music is united with the knowledge even of things divine. . . . 

As regards geometry, it is granted that portions of this science [4] 
are of value for the instruction of children: for admittedly it exercises 
their minds, sharpens their wits and generates quickness of perception. 
But it is considered that the value of geometry resides in the process of 
learning, and not as with other sciences in the knowledge thus acquired. 
Such is the general opinion. But it is not without good reason that [9] 
some of the greatest men have devoted special attention to this science. 
Geometry has two divisions; one is concerned with numbers, the other 
with figures. Now knowledge of the former is a necessity not merely to the 
orator, but to any one who has had even an elementary education. Such 
knowledge is frequently required in actual cases, in which a speaker is 
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regarded as deficient in education, I will not say if he hesitates in making 
a calculation, but even if he contradicts the calculation which he states 
in words by making an uncertain or inappropriate gesture with his fingers. 
Again linear geometry is frequently required in cases, as in lawsuits [36] 
about boundaries and measurements. But geometry and oratory are re- 
lated in a yet more important way than this. In the first place logical [37] 
development is one of the necessities of geometry. And is it not equally 
a necessity for oratory? Geometry arrives at its conclusions from definite 
premises, and by arguing from what is certain proves what was previously 
uncertain. Is not this just what we do in speaking? Again are not the prob- 
lems of geometry almost entirely solved by the syllogistic method, a fact 
which makes the majority assert that geometry bears a closer resemblance 
to logic than to rhetoric? But even the orator will sometimes, though 
rarely prove his point by formal logic... . 

But geometry soars still higher to the consideration of the sys- [#6] 
tem of the universe: for by its calculations it demonstrates the fixed and 
ordained courses of the stars, and thereby we acquire the knowledge that 
all things are ruled by order and destiny, a consideration which may at 
times be of value to an orator... . 


BOOK II 


IV. I shall now proceed to indicate what I think should be the 
first subjects in which the rhetorician should give instruction, and shall 
postpone for a time our consideration of the art of rhetoric in the narrow 
sense in which that term is popularly used. For in my opinion it is most 
desirable that we should commence with something resembling the sub- 
jects already acquired under the teacher of literature. 

Now there are three forms of narrative, without counting the [?] 
type used in actual legal cases. First there is the fictitious narrative as we 
get it in tragedies and poems, which is not merely not true but has little 
resemblance to truth. Secondly, there is the realistic narrative as presented 
by comedies, which, though not true, has yet a certain verisimilitude. 
Thirdly, there is the historical narrative, which is an exposition of actual 
fact. Poetic narratives are the property of the teacher of literature. The 
rhetorician therefore should begin with the historical narrative, whose 
force is in proportion to its truth . . . it should be neither dry nor jejune 
(for why spend so much labour over our studies if a bald and naked [] 
statement of fact is regarded as sufficiently expressive?); nor on the other 
hand must it be tortuous or revel in elaborate descriptions, such as those 
in which so many are led to indulge by a misguided imitation of poetic 
license. Both these extremes are faults; but that which springs from  [#] 
poverty of wit is worse than that which is due to imaginative excess. For 
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we cannot demand or expect a perfect style from boys. But there is 
greater promise in a certain luxuriance of mind, in ambitious effort and 
an ardour that leads at times to ideas bordering on the extravagant. [] 
I have no objection to a little exuberance in the young learner. Nay, I 
would urge teachers too like nurses to be careful to provide softer food 
for still undeveloped minds and to suffer them to take their fill of the 
milk of the more attractive studies. For the time being the body may be 
somewhat plump, but maturer years will reduce it to a sparer habit. Such 
plumpness gives hope of strength; a child fully formed in every limb [6] 
is likely to grow up a puny weakling. The young should be more daring 
and inventive and should rejoice in their inventions, even though correct- 
ness and severity are still to be acquired. Exuberance is easily remedied, 
but barrenness is incurable, be your efforts what they may. To my mind 
the boy who gives least promise is one in whom the critical faculty [7] 
develops in advance of the imagination. I like to see the first fruits of the 
mind copious to excess and almost extravagant in their profusion. ‘The 
years as they pass will skim off much of the froth, reason will file away 
many excrescences, and something too will be removed by what I may 
perhaps call the wear and tear of life, so long as there is sufficient material 
to admit of cutting and chiselling away. And there will be sufficient, if 
only we do not draw the plate too thin to begin with, so that it runs the 
risk of being broken if the graver cut too deep. Those of my readers who 
know their Cicero will not be surprised that I take this view: for does [8] 
he not say “I would have the youthful mind run riot in the luxuriance of 
its growth’? 

We must, therefore, take especial care, above all where boys are 
concerned, to avoid a dry teacher, even as we avoid a dry and arid soil 
for plants that are still young and tender. For with such a teacher [?] 
their growth is stunted and their eyes are turned earthwards, and they 
are afraid to rise above the level of daily speech. Their leanness is re- 
garded as a sign of health and their weakness as a sign of sound judgment, 
and while they are content that their work should be devoid of faults 
they fall into the fault of being devoid of merit. So let not the ripeness of 
vintage come too soon nor the must turn harsh while yet in the vat; thus 
it will last for years and mellow with age. 

V. I will speak of the theory of declamation a little later. In the 
meantime, as we are discussing the elementary stages of a rhetorical edu- 
cation, I think I should not fail to point out how greatly the rhetorician 
will contribute to his pupils’ progress, if he imitates the teacher of litera- 
ture whose duty it is to expound the poets, and gives the pupils whom he 
has undertaken to train, instruction in the reading of history and still 
more of the orators. I myself have adopted this practice for the benefit 
of a few pupils of suitable age whose parents thought it would be useful. 
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But though my intentions were excellent, I found that there were [2 
two serious obstacles to success: long custom had established a different 
method of teaching, and my pupils were for the most part full-grown 
youths who did not require this form of teaching, but were taking my 
work as their model. However, the fact that I have been somewhat late 
in making the discovery is not a reason why I should be ashamed to [3] 
recommend it to those who come after me. I now know that this form of 
teaching is practised by the Greeks, but is generally entrusted to assistants, 
as the professors themselves consider that they have no time to give 
individual instruction to each pupil as he reads. And I admit that the 
form of lecture which this requires, designed as it is to make boys [#4] 
follow the written word with ease and accuracy, and even that which 
aims at teaching the meaning of any rare words that may occur, are to 
be regarded as quite below the dignity of the teacher of rhetoric. On the 
other hand it is emphatically part of his profession and the under- [5] 
taking which he makes in offering himself as a teacher of eloquence, to 
point out the merits of authors or, for that matter, any faults that may 
occur; and this is all the more the case, as I am not asking teachers to 
undertake the task of recalling their pupils to stand at their knee once 
more and of assisting them in the reading of whatever book they may 
select. It seems to me at once an easier and more profitable method to [6] 
call for silence and choose some one pupil—and it will be best to select 
them by turns—to read aloud, in order that they may at the same time 
learn the correct method of elocution. The case with which the speech 
selected for reading is concerned should then be explained, for if this [7] 
be done they will have a clearer understanding of what is to be read. 
When the reading is commenced, no important point should be allowed 
to pass unnoticed either as regards the resourcefulness or the style shown 
in the treatment of the subject: the teacher must point out how the 
orator seeks to win the favour of the judge in his exordium, what clear- 
ness, brevity and sincerity, and at times what shrewd design and well- 
concealed artifice is shown in the statement of facts... . 

It will, however, be the duty of the rhetorician not merely to [/7] 
teach these things, but to ask frequent questions as well, and test the 
critical powers of his class. 

XXI. As to the material of oratory, some have asserted that it is 
speech, as for instance Georgias in the dialogue of Plato. If this view be 
accepted in the sense that the word “speech” is used of a discourse com- 
posed on any subject, then it is not the material, but the work, just as a 
statue is the work of the sculptor. For speeches like statues require art 
for their production. If on the other hand we interpret speech: tds 
indicating the words themselves, they can do nothing unless they are 
related to facts. Some again hold that the material consists of persuasive 
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arguments. But they form part of the work, are produced by art and re- 
quire material themselves. Some say that political questions provide the 
material. The mistake made by these lies not in the quality of their [?] 
opinion but in its limitation. For political questions are material for 
eloquence but not the only material. Some, on the ground that rhetoric 
is a virtue, make the material with which it deals to be the whole of [] 
life. Others, on the ground that life regarded as a whole does not provide 
material for every virtue, since most of them are concerned only with 
departments of life (justice, courage and self-control each having their 
own duties and their own end), would consequently restrict oratory to 
one particular department of life and place it in the practical or prag- 
matic department of ethics, that is to say the department of morals which 
deals with the business of life. . 

But this material, as we call it, that is to say the things brought [7] 
before it, has been criticised by some, at times on the ground that it is 
limitless, and sometimes on the ground that it is not peculiar to oratory, 
which they have therefore dubbed a discursive art, because all is grist that 
comes to its mill. I have no serious quarrel with these critics, for they [8] 
acknowledge that rhetoric is concerned with every kind of material, 
though they deny that it has any peculiar material just because of 
that material’s multiplicity. But in spite of this multiplicity, rhetoric 
is not unlimited in scope, and there are other minor arts whose material 
is characterised by the same multiplicity: such for instance is architec- 
ture, which deals with everything that is useful for the purpose of build- 
ing: such too is the engraver’s art which works on gold, silver, bronze, 
iron. As for sculpture, its activity extends to wood, ivory, marble, [9] 
glass and precious stones in addition to the materials already men- 
LOnca net se 

Again, the objection that to discourse of what is good, ex- [/2] 
pedient or just is the duty of philosophy presents no difficulty. For when 
such critics speak of a philosopher, they mean a good man. . . . Why then 
should I feel surprised to find that the orator whom I identify with the 
good man deals with the same material? There is all the less reason, [3] 
since I have already shown in the first book that philosophers only usurped 
this department of knowledge after it had been abandoned by the orators: 
it was always the peculiar property of rhetoric and the philosophers are 
really trespassers. Finally, since the discussion of whatever is brought be- 
fore it is the task of dialectic, which is really a concise form of oratory, 
why should not this task be regarded as also being the appropriate mate- 
rial for continuous oratory? 

There is a further objection made by certain critics, who say [4] 
“Well then, if an orator has to speak on every subject, he must be the 
master of all the arts.” I might answer this criticism in the words of 
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Cicero, in whom I find the following passage:—‘In my opinion no one 
can be an absolutely perfect orator unless he has acquired a knowledge of 
all important subjects and arts.” I however regard it as sufficient that an 
orator should not be actually ignorant of the subject on which he has to 
speak. 


BOOK XII 


I. The orator then, whom I am concerned to form, shall be the 
orator as defined by Marcus Cato, ‘“‘a good man, skilled in speaking.” But 
above all he must possess the quality which Cato places first and which is 
in the very nature of things the greatest and most important, that is, he 
must be a good man. This is essential not merely on account of the fact 
that, if the powers of eloquence serve only to lend arms to crime, there 
can be nothing more pernicious than eloquence to public and private wel- 
fare alike, while I myself, who have laboured to the best of my ability to 
contribute something of value to oratory, shall have rendered the worst 
of services to mankind, if I forge these weapons not for a soldier, but for 
a robber. But why speak of myself? Nature herself will have proved [2] 
not a mother, but a stepmother with regard to what we deem her greatest 
gift to man, the gift that distinguishes us from other living things, if she 
devised the power of speech to be the accomplice of crime, the foe to 
innocency and the enemy of truth. For it had been better for men to be 
born dumb and devoid of reason than to turn the gifts of providence to 
their mutual destruction. But this conviction of mine goes further. [] 
For I do not merely assert that the ideal orator should be a good man, but 
I affirm that no man can be an orator unless he is a good man. For it is 
impossible to regard those men as gifted with intelligence who on being 
offered the choice between the two paths of virtue and of vice choose the 
latter, nor can we allow them prudence, when by the unforeseen issue 
of their own actions they render themselves liable not merely to the heavi- 
est penalties of the laws, but to the inevitable torment of an evil con-_ [#] 
science. But if the view that a bad man is necessarily a fool is not merely 
held by philosophers, but is the universal belief of ordinary men, the 
fool will most assuredly never become an orator. To this must be added 
the fact that the mind will not find leisure even for the study of the 
noblest of tasks, unless it first be free from vice. The reasons for this are, 
first, that vileness and virtue cannot jointly inhabit in the selfsame heart 
and that it is as impossible for one and the same mind to harbour good and 
evil thoughts as it is for one man to be at once both good and evil: 
and secondly, that if the intelligence is to be concentrated on sucha [] 
vast subject as eloquence it must be free from all other distractions, 
among which must be included even those preoccupations which are {ree 
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from blame. For it is only when it is free and self-possessed, with nothing 
to divert it or lure it elsewhere, that it will fix its attention solely on that 
goal, the attainment of which is the object of its preparations. . . . 
. . . There is nothing so preoccupied, so distracted, so rent and torn [7] 
by so many and such varied passions as an evil mind. For when it cherishes 
some dark design, it is tormented with hope, care and anguish of spirit, 
and even when it has accomplished its criminal purpose, it is racked by 
anxiety, remorse and the fear of all manner of punishments. Amid such 
passions as these what room is there for literature or any virtuous pursuit? 
You might as well look for fruit in land that is choked with thorns and 
brambles. Well then, I ask you, is not simplicity of life essential if [8] 
we are to be able to endure the toil entailed by study? What can we hope 
to get from lust or luxury? Is not the desire to win praise one of the 
strongest stimulants to a passion for literature? But does that mean that 
we are to suppose that praise is an object of concern to bad men? Surely 
every one of my readers must by now have realised that oratory is in the 
main concerned with the treatment of what is just and honourable? Can 
a bad and unjust man speak on such themes as the dignity of the subject 
demands? Nay, even if we exclude the most important aspects of the [?] 
question now before us, and make the impossible concession that the best 
and worse of man may have the same talent, industry and learning, we 
are still confronted by the question as to which of the two is entitled to be 
called the better orator. The answer is surely clear enough: it will be he 
who is the better man. Consequently, the bad man and the perfect orator 
can never be identical. For nothing is perfect, if there exists some- [9] 
thing else that is better. However, as I do not wish to appear to adopt the 
practice dear to the Socratics of framing answers to my own questions, 
let me assume the existence of a man so obstinately blind to the truth as 
to venture to maintain that a bad man equipped with the same talents, 
industry and learning will be not a whit inferior to the good man as an 
orator; and let me show that he too is mad. There is one point at any [//] 
rate which no one will question, namely, that the aim of every speech 
is to convince the judge that the case which it puts forward is true and 
honourable. Well then, which will do this best, the good man or the bad? 
The good man will without doubt more often say what is true and 
honourable. But even supposing that his duty should, as I shall show 
may sometimes happen, lead him to make statements which are false, [2] 
his words are still certain to carry greater weight with his audience. On 
the other hand bad men, in their contempt for public opinion and their 
ignorance of what is right, sometimes drop their mask unawares, and are 
impudent in the statement of their case and shameless in their as- 
sertions.:1 9 2). 

However, let us fly in the face of nature and assume that a bad 
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man has been discovered who is endowed with the highest eloquence. I 
shall none the less deny that he is an orator. For I should not allow that 
every man who has shown himself ready with his hands was necessarily 
a brave man, because true courage cannot be conceived of without the 
accompaniment of virtue. Surely the advocate who is called to defend [24] 
the accused requires to be a man of honour, honour which greed cannot 
corrupt, influence seduce or fear dismay. Shall we then dignify the traitor, 
the deserter, the turncoat with the sacred name of orator? But if the 
quality which is usually termed goodness is to be found even in quite 
ordinary advocates, why should not the orator, who has not yet existed, 
but may still be born, be no less perfect in character than in excellence 
of speech? It is no hack-advocate, no hireling pleader, nor yet to use [25] 
no harsher term, a serviceable attorney of the class generally known as 
caustdici, that I am seeking to form, but rather a man who to extraordi- 
nary natural gifts has added a thorough mastery of all the fairest branches 
of knowledge, a man sent by heaven to be the blessing of mankind, one 
to whom all history can find no parallel, uniquely perfect in every detail 
and utterly noble alike in thought and speech. How small a portion of 
all these abilities will be required for the defence of the innocent, the [26] 
repression of crime or the support of truth against falsehood in suits in- 
volving questions of money? It is true that our supreme orator will bear 
his part in such tasks, but his powers will be displayed with brighter 
splendour in greater matters than these, when he is called upon to direct 
the counsels of the senate and guide the people from the paths of error 
to better things. . 

. . . Again, will not this same man, whom we are striving to form, [25] 
if in time of war he be called upon to inspire his soldiers with courage for 
the fray, draw for his eloquence on the innermost precepts of philosophy? 
For how can men who stand upon the verge of battle banish all the 
crowding fears of hardship, pain and death from their minds, unless those 
fears be replaced by the sense of the duty that they owe their country, by 
courage and the lively image of a soldier’s honour? And assuredly the 
man who will best inspire such feelings in others is he who has first [29] 
inspired them in himself. For however we strive to conceal it, insincerity 
will always betray itself, and there was never in any man so great elo- 
quence as would not begin to stumble and hesitate so soon as his words 
ran counter to his inmost thoughts. Now a bad man cannot help [7] 
speaking things other than he feels. On the other hand, the good will 
never be at a loss for honourable words or fail to find matter full of 
virtue for utterance, since among his virtues practical wisdom will be one. 
And even though his imagination lacks artifice to lend it charm, its own 
nature will be ornament enough, for if honour dictate the words, we 
shall find eloquence there as well. Therefore, let those that are [/] 
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young, or rather let all of us, whatever our age, since it is never too late 
to resolve to follow what is right, strive with all our hearts and devote 
all our efforts to the pursuit of virtue and eloquence; and perchance it 
may be granted to us to attain to the perfection that we seek. For since 
nature does not forbid the attainment of either, why should not some- 
one succeed in attaining both together? And why should not each of us 
hope to be that happy man? But if our powers are inadequate to [72] 
such achievement, we shall still be the better for the double effort in pro- 
portion to the distance which we have advanced toward either goal. At 
any rate let us banish from our hearts the delusion that eloquence, the 
fairest of all things, can be combined with vice. The power of speaking is 
even to be accounted an evil when it is found in evil men; for it makes 
its possessors yet worse than they were before. . . . 

II. Since then the orator is a good man, and such goodness cannot 
be conceived as existing apart from virtue, virtue, despite the fact that 
it is in part derived from certain natural impulses, will require to be 
perfected by instruction. The orator must above all things devote his 
attention to the formation of moral character and must acquire a com- 
plete knowledge of all that is just and honourable. For without this 
knowledge no one can be either a good man or skilled inspeaking .... [2] 
I will proceed to my next point, that no one will achieve sufficient skill 
even in speaking, unless he makes a thorough study of all the workings 
of nature and forms his character on the precepts of philosophy and the 
dictates of reason. For it is with good cause that Lucius Crassus, in the 
third book of the de Oratore, affirms that all that is said concerning [)] 
equity, justice, truth and the good, and their opposites, forms part of the 
studies of an orator, and that the philosophers, when they exert their 
powers of speaking to defend these virtues, are using the weapons of 
rhetoric, not their own. But he also confesses that the knowledge of these 
subjects must be sought from the philosophers for the reason that, in his 
opinion, philosophy has more effective possession of them. And it is [6] 
for the same reason that Cicero in several of his books and letters pro- 
claims that eloquence has its fountain-head in the most secret springs of 
wisdom, and that consequently for a considerable time the instructors of 
morals and of eloquence were identical. Accordingly this exhortation of 
mine must not be taken to mean that I wish the orator to be a phi- 
losopher, since there is no other way of life that is further removed from 
the duties of a statesman and the tasks of an orator. For what phi- [7] 
losopher has ever been a frequent speaker in the courts or won renown 
in public assemblies? Nay, what philosopher has ever taken a prominent 
part in the government of the state, which forms the most frequent theme 
of their instructions? None the less I desire that he, whose character I am 
seeking to mould, should be a “wise man” in the Roman sense, that is, 
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one who reveals himself as a true statesman, not in the discussions of the 
study, but in the actual practice and experience of life. But inasmuch [8] 
as the study of philosophy has been deserted by those who have turned 
to the pursuit of eloquence; and since philosophy no longer moves in its 
true sphere of action and in the broad daylight of the forum, but has 
retired first to porches and gymnasia and finally to the gatherings of the 
schools, all that is essential for an orator, and yet is not taught by the 
professors of eloquence, must undoubtedly be sought from those persons 
in whose possession it has remained. The authors who have discoursed on 
the nature of virtue must be read through and through, that the life of 
the orator may be wedded to the knowledge of things human and [9] 
divine. But how much greater and fairer would such subjects appear if 
those who taught them were also those who could give them most elo- 
quent expressions! O that the day may dawn when the perfect orator 
of our heart’s desire shall claim for his own possession that science that 
has lost the affection of mankind through the arrogance of its claims and 
the vices of some that have brought disgrace upon its virtues, and shall 
restore it to its place in the domain of eloquence, as though he had been 
victorious in a trial for the restoration of stolen goods! And since phi- 
losophy falls into three divisions, physics, ethics, and dialectic, [/0] 
which, I ask you, of these departments is not closely connected with the 
task of the orator? 

Let us reverse the order just given and deal first with the third 
department which is entirely concerned with words. If it be true that to 
know the properties of each word, to clear away ambiguities, to unravel 
perplexities, to distinguish between truth and falsehood, to prove or to 
refute as may be desired, all form part of the functions of an orator, who 
is there than can doubt the truth of my contention? . . . And just as 
the trainers of the wrestling school do not impart the various throws  [/2] 
to their pupils that those who have learnt them may make use of all of 
them in actual wrestling matches (for weight and strength and wind 
count for more than these), but that they may have a store from which 
to draw one or two of such tricks, as occasion may offer; even so the 
science of dialectic, or if you prefer it of disputation, while it is often [/¥] 
useful in definition, inference, differentiation, resolution of ambiguity, 
distinction and classification, as also in luring on or entangling our op- 
ponents, yet if it claim to assume the entire direction of the struggles of 
the forum, will merely stand in the way of arts superior to itself and by 
its very subtlety will exhaust the strength that has been pared down to 
suit its limitations... . 

Proceeding to moral philosophy or ethics, we may note that it [7] 
at any rate is entirely suited to the orator. For vast as is the variety of 
cases (since in them, as I have pointed out in previous books, we seek to 
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discover certain points by conjecture, reach our conclusions in others by 
means of definition, dispose of others on legal grounds or by raising the 
question of competence while other points are established by syllogism 
and others involve contradictions or are diversely interpreted owing to 
some ambiguity of language), there is scarcely a single one which does 
not at some point or another involve the discussion of equity and virtue, 
while there are also, as everyone knows, not a few which turn entirely 
on questions of quality. Again in deliberative assemblies how can we _ [/6] 
advise a policy without raising the question of what is honourable? Nay, 
even the third department of oratory, which is concerned with the tasks 
of praise and denunciation, must without a doubt deal with questions of 
right and wrong. For the orator will assuredly have much to say on [27] 
such topics as justice, fortitude, abstinence, self-control and piety. But 
the good man, who has come to the knowledge of these things not by 
mere hearsay, as though they were just words and names for his tongue 
to employ, but has grasped the meaning of virtue and acquired a true 
feeling for it, will never be perplexed when he has to think out a prob- 
lem, but will speak out truly what he knows... . 

For mere garrulity that is ignorant of all such learning must needs 
go astray, since its guides are either non-existent or false. 

Physics on the other hand is far richer than the other branches 
of philosophy, if viewed from the standpoint of providing exercise in 
speaking, in proportion as a loftier inspiration is required to speak of 
things divine than of things human; and further it includes within its 
scope the whole of ethics, which as we have shown are essential to the 
very existence of oratory. For, if the world is governed by providence,  [2/] 
it will certainly be the duty of all good men to bear their part in the 
administration of the state. If the origin of our souls be divine, we must 
win our way towards virtue and abjure the service of the lusts of our 
earthly body. Are not these themes which the orator will frequently be 
called upon to handle? Again there are questions concerned with auguries 
and oracles or any other religious topic (all of them subjects that have 
often given rise to the most important debates in the senate) on which 
the orator will have to discourse, if he is also to be the statesman we 
would have him be. And finally, how can we conceive of any real elo- 
quence at all proceeding from a man who is ignorant of all that is best 
insthe world?s... % 

. there is no need for an orator to swear allegiance to any one 
philosophic code. For he has a greater and nobler aim, to which he_ [7] 
directs all his efforts with as much zeal as if he were a candidate for office, 
since he is to be made perfect not only in the glory of a virtuous life, but 
in that of eloquence as well. He will consequently select as his models of 
eloquence all the greatest masters of oratory, and will choose the noblest 
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precepts and the most direct road to virtue as the means for the forma- 
tion of an upright character. He will neglect no form of exercise, but 
will devote special attention to those which are of the highest and fairest 
nature. For what subject can be found more fully adapted to a rich [28] 
and weighty eloquence than the topics of virtue, politics, providence, the 
origin of the soul and friendship? The themes which tend to elevate 
mind and language alike are questions such as what things are truly 
good, what means there are of assuaging fear, restraining the passions 
and lifting us and the soul that came from heaven clear of the delusions 
of the common herd. 

But it is desirable that we should not restrict our study to the [29] 
precepts of philosophy alone. It is still more important that we should 
know and ponder continually all the noblest sayings and deeds that have 
been handed down to us from ancient times. And assuredly we shall 
nowhere find a larger or more remarkable store of these than in the 
records of our own country. Who will teach courage, justice, loyalty, [30] 
self-control, simplicity, and contempt of grief and pain better than men 
like Fabricius, Curius, Regulus, Decius, Mucius and countless others? 
For if the Greeks bear away the palm for moral precepts, Rome can 
produce more striking examples of moral performance, which is a far 
greater thing. But the man who does not believe that it is enough to [3/] 
fix his eyes merely on his own age and his own transitory life, but regards 
the space allotted for an honourable life and the course in which glory’s 
race is run as conditioned solely by the memory of posterity, will not 
rest content with a mere knowledge of the events of history. No, it is 
from the thought of posterity that he must inspire his soul with justice 
and derive that freedom of spirit which it is his duty to display when he 
pleads in the courts or gives counsel in the senate. No man will ever be 
the consummate orator of whom we are in quest unless he has both the 
knowledge and the courage to speak in accordance with the promptings 
of honour. .. . 

XI. Wherefore let us seek with all our hearts that true maj- [30] 
esty of oratory, the fairest gift of god to man, without which all things are 
stricken dumb and robbed alike of present glory and the immortal record 
of posterity; and let us press forward to whatsoever is best, since if we do 
this, we shall either reach the summit or at least see many others far 
beneath us. 

Such, Marcellus Victorius, were the views by the expression of [3/] 
which it seemed to me that I might, as far as in me lay, help to advance 
the teaching of oratory. If the knowledge of these principles proves to be 
of small practical utility to the young student, it should at least produce 
what I value more,—the will to do well. 
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ST. AUGUSTINE 


AURELIUS AUGUSTINUS WAS BORN in Tagaste, a town in what is 
now Algeria, in 354. His mother, Monica, was a devout Chris- 
tian and his father, almost all his life, a pagan. Monica worried 
much over the paganness of her husband and that of her son 
during his early life. Through her efforts, the former was con- 
verted to Christianity shortly before his death; and while 
Augustine’s Christianity grew out of a very complex internal 
struggle, Monica’s efforts certainly played an important part in 
the conversion of her son as well. 

St. Augustine received a typical Roman education. His 
elementary training occurred in Tagaste and in Madaura 
which was near by. His family sent him to Carthage to study 
rhetoric. Shortly before his departure for that city in company 
with “a gang of youthful good-for-nothings,” 1 and for the joy 
of sheer mischief, he rifled a neighbor’s pear tree; and the vivid 
impression of the evil of this act was, apparently, never absent 
from his mind. He became a professor of rhetoric, practicing in 
Carthage, Rome, and Milan, an important city where the 
Western emperor often resided. 

In Carthage he took a mistress who bore him a son, 
Adeodatus. This union greatly troubled him, not because it was 


1St. Augustine, Confessions, translated by Vernon J. Bourke, Fathers of 
the Church, Inc., New York, 1953, p. 40. 
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extralegal but because it was based upon lust rather than on the intent of 
progeny. In Carthage, also, he became closely associated with the Mani- 
chean sect, a cult centering around Manes, a Persian religious leader. In 
Milan, at the behest of his mother, St. Augustine proposed marriage to 
another woman, sent his mistress to whom he had always been faithful 
back to Africa, postponed his marriage for two years, and took another 
mistress for the intervening period. He came under the influence of 
several Christian friends, listened to the sermons of St. Ambrose, bishop 
of the city, read Neo-Platonic and Christian literature, and was converted 
to Christianity in 387. He withdrew from academic life and made plans 
to return to Africa. At Ostia, while awaiting his ship, Monica died. St. 
Augustine returned to Africa; and before many years became bishop of 
Hippo, now the city of Bona in Algeria. He died in the year 430 while 
the Vandals were besieging the city. 

St. Augustine gave all his great talent to the young movement 
of Christianity. He occupies, now, a position both as father and 
as doctor of the Church. He served the Roman Catholic Church by 
contributing in large measure to the formulation of its theology, by com- 
batting various factions that sprang up immediately after establishment 
was achieved, by determining the heretical nature of several prevalent 
opinions in the course of that combat, thus aiding in the delimitation of 
true belief, and by providing as much of a philosophy of education as has 
ever been developed within Roman Catholic thought. St. Thomas, of 
course, commented on education; but the later Saint contributed nothing 
to the philosophy of that subject which is not implicitly or explicitly 
present in the writings of the earlier.? 
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St. Augustine wrote voluminously from the age of twenty until his 
death.? In no single work is his entire philosophy of education set down; 
and as a consequence, a view of it can be arrived at only by bringing to- 
gether doctrines from many separate books or passages. Moreover, his 
opinion on many topics changed throughout the course of his writing; 
and with respect to some important and many less significant details, one 
can undoubtedly find incompatible tenets in his thought. Here, the most 


2 Cf. especially St. Thomas Aquinas, De Veritate, vol. III, Question XI; also, Mary 
Helen Mayer, The Philosophy of Teaching of St. Thomas Aquinas, Bruce Publishing 
Company, Milwaukee, 1929. 

3 His works (not all of them are extant), together with the index, occupy Vols. 32-47 in 
the Patrologie Latine, Librairie Garnier Fréres, Paris, 1841-1903. 
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characteristically Christian views have been taken to compose his philos- 
ophy of education with a clear awareness that on some points one might 
find other positions in his writings difficult to reconcile with those at- 
tributed to him. But although diffuse and unsystematic, his work reveals 
an acute intellect, profound learning, and a wide range of interests. We 


shall begin the study of it in the usual way with a discussion of his educa- 
tional theory. 


STATEMENTS OF FACT 


The statements of fact in Augustine’s educational theory are a 
little unlike those involved in the theories discussed in the preceding 
chapters. Augustine’s assertion of them involves something other than 
observation or inference made from observation. It relies upon the author- 
ity of Scriptural texts. It might be argued that belief in these texts is 
something wholly different from belief in statements of fact, that faith is 
something to which observation of the world or inference from it is 
altogether irrelevant. On the other hand, it might also be contended that 
the veracity of Scripture is guaranteed by the witness of miracles or by the 
appearance of God or his angels to holy men; so that belief in them stems 
from observation of the miracles or of utterances made to prophets and 
seers. In any case, the statements concerned are about things such as the 
creation of Adam, the Fall, and so forth, which could have been observed 
had anyone been in the immediate neighborhood. Since they are very 
much like statements of fact, and since the arguments for and against 
their being so are subtle and remote from our purposes, we shall treat 
them here as if they were statements of fact. 

Augustine’s statements of fact are of two kinds: psychological and 
historical. We shall begin with the first. 


Psychology 


Augustine describes the human personality, in general, as consist- 
ing in a combination of body and soul. The body is derived, according to 
biological principles, from Adam, whom God created, and Eve, whom He 
fashioned of a bone taken from Adam’s side.* It endures throughout life 
and in a dispersed condition after death. At the resurrection, its parts are 
reassembled by God to provide an eternal body for the surviving soul. 
The body performs all corporeal actions and is acted upon by the soul in 
certain ways. 

The soul’s action upon the body consists in its utilization of it in 
psychic functions which are not purely mental. ‘These functions stem from 


4 The City of God, XII, Xx, XXIII. 
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sensation and do not exhaust the soul’s activity. It performs many actions, 
as well, which are purely mental. The soul was created by God and en- 
dures continuously throughout life and after life eternally. The human 
person is, thus, a union of body and soul, and this union consists in the 
soul’s utilization of the body for its own purposes. 

The soul’s purposes are its activities, and these may be classified 
under the three headings which, in a later time, became traditional, viz., 
knowing, feeling, and willing. 

There are four ways of knowing in which the soul engages, and 
they differ according to differences in the soul’s activity, and according to 
the objects its activity reveals. The first is knowledge by sensation. The 
soul obtains knowledge of this sort by centering its activity in the body’s 
organs of sense, and this utilization of those organs yields knowledge of 
external bodies. Thus, when the soul attends to the deliverances of vision 
as opposed to mere acquiescence in them, it is aware of all those things 
which fall within the reach of the eyes; and so it is for all other knowledge 
by sensation. 

The second way of knowing is remembering.® In the awareness of 
a tree, the tree is directly present to us; but an image of it is immediately 
taken and stored in memory. It is the image of the tree we have in our 
minds when we remember it; but in order to know by remembering, 
much more than the presence of an image must occur. We have many 
images of things which we do not remember. To know by means of an 
image, to be aware of the tree when the image of it occurs, the image must 
not occur merely. ‘The mind must also be aware of it, and must recognize 
it as an image of the tree. Knowing by remembering requires conscious- 
ness of images, and the activity of recognizing them as such.? When the 
soul remembers, its activity consists in recognizing an image; and many 
of the objects memory reveals are the external bodies of which images 
have been stored in the mind.8 But there are other objects of memory. 


5 Frederick Copleston, A History of Philosophy, Vol. Il, The Newman Press, West- 
minster, Maryland, 1950, pp. 56-60. 

6 Augustine speaks of all knowledge other than that of sense as remembering (memoria). 
This manner of speaking is probably a result of Plato’s theory of reminiscence. Augus- 
tine suggests that nothing can be known in any way except for the way of sensation, 
unless it is in the mind; and that to be in the mind is to be remembered. It is clear 
that even though one should hold this view, one should still distinguish between what 
is ordinarily called “memory,” and what is ordinarily called “reasoning,” “scientific 
knowing,” and the like. Here we have endeavored to free Augustine’s views concerning 
knowing from their involvement with his doctrine of memory. For the latter, cf. espe- 
cially Confessions, Book X. 

7 Cf. Confessions, X, VI, XVII. 

8 The effort deliberately to remember as opposed to memory by recognition is the 
process now often referred to as “recall.” Involuntary memories often frustrate this 
effort and Augustine’s discussion of them suggests the process of association as a 
hindrance to thought analogous to its treatment by Hobbes and Locke. 
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The deliberate activity of recall as well as that of recognition sometimes 
reveals the soul in its past actions, its acts of knowing, of willing, and of 
feeling; and these events as well as physical bodies are known by memory, 
i.e., by the consciousness of images of them.® 

The third way of knowing is reasoning. It consists in the activity 
of discovering certain things, and of relating these things in a certain 
way. Reason discovers logical principles, numbers and their relations, 
perfect beauty, and moral worth. None of these can be found in sensation; 
for if they could, they would be visible or sounding, gustatory, odorous, 
or tangible. But it is clear that they can exhibit no such features.1° They 
are not found in the observable world; they are found in the mind where 
they “‘lie haphazard in many wondrous and separate compartments.” 11 
But reason is not only the discovery of these things; it is also the activity 
of ordering them in such a way as to enable us to distinguish and connect 
them. Thus, when the soul reasons, it discovers the principle of contra- 
diction, the principle that nothing can both be and not be, together with 
other logical principles. These principles, it distinguishes and connects in 
an order which yields the systematic understanding of relations of truth 
and falsehood between statements. It also discovers such things as the 
numbers two and three. These, it clearly distinguishes from one another 
and connects in certain orders. In this way, reason yields the truth that 
two plus three equals five. It discovers beauty and virtue, and subse- 
quently distinguishes them and connects them in an order of value. The 
third way of knowing is, thus, the discovery of certain kinds of objects, 
and the production of systematic knowledge concerning their relations— 
the knowledge of logic, of mathematics, and of value. 

This third kind of activity yields purely rational knowledge. ‘The 
systems of logic and mathematics, of beauty and morality describe nothing 
sensible. They provide us with standards for evaluating sensible things; 
consequently they cannot be taken as descriptions of those things. 
That these two things and those three things equal five things is a 
statement which truly describes a sensible fact; but it can be seen 
to be true only by use of the arithmetical law that two plus three 
equals five, although this law describes nothing sensible. Reasoning, as 
such, is the activity which provides knowledge of something other than 
the sensible world. 

There is a fourth way of knowing which is a combination of the 
other three. It is the soul’s activity of applying purely rational principles 
to the things knowable by sensation. To know that these two chairs to- 
gether with those three make five chairs, the soul ordinarily does four 
things: it perceives the chairs, remembers them from moment to moment, 
9 Cf. Confessions, X, XIv. 

10 Cf. ibid., X, X—XII. 
11 Cf. ibid., X, vill—x, Xv. 


$7. AU GUStDINE Bellon 


knows rationally the truth that two plus three equals five, and perceives 
a congruence between this arithmetical law and the collection of chairs 
before it.12 Similarly, when the soul knows that some sensible thing is 
beautiful or some sensible action good, it is because it has observed it, has 
in reasoning recalled the nature of beauty and of goodness, and has ap- 
plied them to the things perceived. The object of this fourth way of 
knowing is the entire sensible world, and the statement of such knowledge 
is what we would now call natural and social science, zsthetic criticism, 
and applied ethics. 

The second major function or activity in which the soul engages is 
that of feeling. There are four different ways of feeling out of which all 
others may be derived: desiring, enjoying, fearing, and sorrowing. These 
are all mental activities; and desires, joys, fears, and sorrows, immediately 
upon their enactment by the soul, are swallowed up by memory as a 
stomach admits food taken in through the mouth.!® The question whether 
they exist in memory as ideas is a difficult one for they return upon recall, 
make reference to their original occurrence, but seem to possess no emo- 
tional quality,!4 so that it appears to Augustine that feelings remembered 
both are and are not images of the original mental occurrences. He sug- 
gests, finally, that the way in which feelings can be remembered is in- 
scrutable to man but does not doubt that it occurs. 

Each of the four fundamental ways of feeling is directed upon 
some object about which knowledge also may occur. To desire in any way 
is to desire some thing, and what one desires is, as such, a candidate for 
the knowing activity as well. Similarly, to feel joy or fear or sorrow is to 
take them in an object or condition; and these objects or conditions may 
be known as well as felt toward. To feel and to know are, alike, activities 
of the soul. 

The third major function of the soul is willing. This activity 
Augustine regards as that of deliberate choice. It is unlike desire, for 
desire is a simple urge. In a certain sense it governs desire, for it may 
choose which of two or more desires it may realize. It is capable of error; 
and when the soul commits an error of will, it chooses to realize a desire 
for a worse condition or thing as opposed to one for a better. 

Every soul is endowed with these three powers, the power to know, 
to feel, and to will. But the extent to which each may exercise these 
powers varies from one person to another. Some persons are capable of a 


12 But (cf. Confessions, X, vir) Augustine suggests that where no sensible objects are 
immediately perceived, as in knowledge of the past and future, their images function in 
their stead; so that the fourth way of knowing sometimes does not involve the first. 

13 Augustine wavers between the view that mind and memory are identical and the 
view that memory is to the mind as a stomach is to a mouth. 

14 Confessions, X, XVI. 
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high degree of reasoning, some are predominately passionate, and some 
are possessed of energetic and active wills. Augustine contended that for 
purposes of training, the important difference between persons is that 
between those who are capable of much knowledge and those who are not. 


Universal history 


There is no time after which the universe began to exist, for time 
is the duration of the universe. But there is a first moment of time; and 
in it, there occurred all the stuff out of which the universe developed. 
The development of the universe is the moving actualization of what was 
present in the first moment. This is the germ of Augustine’s view con- 
cerning universal history. 

In the first moment of history, the entire universe came into exist- 
ence. Of course it was not all actually there; for the very notion of history 
is the notion of things happening, of new occurrences, of events which 
cannot be repeated. But in the first moment, there came into existence a 
condition of things within which there were all the possibilities, the 
realization of which constitutes the development of the corporeal and the 
social realms of history. In that condition, there was a certain spatial ar- 
rangement of the physical elements; and from this arrangement, accord- 
ing to law, the subsequent vicissitudes and moving appearances of the 
corporeal universe take their origin. Within that condition, also, there 
were the seeds (rationes seminales) of all forms of organic life, none of 
which was actually there present, and each of which developed at various 
later times. These seeds were not seeds in the ordinary sense of the term; 
they were the invisible possibilities which must be present in things in 
order that each species of plants and animals might arise. 

The development of the corporeal universe, both inanimate and 
animate, may be understood by use of two concepts, that of relative 
density or weight of elements, and that of law. The stuff of which bodies 
are composed is of four kinds: earth, water, air, and fire.4® Any body may 
harbor stuff of all four kinds; and from one body to another, we find the 
four elements combined in varying proportions. But earth is heavier or 
more dense than water, water than air, and air than fire. Consequently, 
those bodies in which earth predominates will be nearer the center of the 
universe than will those in which another element is the chief ingredient; 
and similarly, for other bodies in which other elements prevail. There is, 
in this way, a place for each body determined by the proportion of its 
different elementary constituents; earthy bodies near the center, the 
watery next above them, the airy next, and the fiery highest of all.1¢ 


15 Cf. City of God, XXII, x1. e 
16 But Augustine felt some doubts about this view. Cf. ibid. 
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However, the concept of elementary weight is not adequate for the 
understanding of the corporeal universe; for if we were to think by use of 
this concept alone we would be obliged to conceive the corporeal world 
merely as a static, spatial arrangement of things. In fact, it is a history, or 
more properly, a complex of histories. It consists in many different things 
moving constantly, and changing with respect to their qualities. Stars 
revolve, plants run through their life cycles, and animals grow and decay. 
These changes of place and of quality always happen according to law; 
and in order to understand the history of the corporeal universe we must 
think of it not merely as made up of things with different elementary con- 
stitutions but of these things changing according to invariable laws. It is 
by law that: “. . . all the world maintains, as far as this world of sense 
allows, the wondrous stability of things by means of the orders and re- 
currences of seasons. . . .” 17 It is by virtue of law as well as the propor- 
tion of elementary constituents that a thing finds its place. Birds, though 
chiefly made of earth, dwell in the air; and the corporeal universe must 
be understood as moving according to laws which are manifested in 
different ways according to the elementary constituents of different bodies. 

Augustine closely identifies the concepts “law,” “order,” “justice,” 
and “peace.” The laws that govern change assign to each thing a place in 
an order, and this place is ‘“‘proper’’ to it.18 When a thing acts according 
to law, when it is in its proper place in an order, its behavior is just; for 
since justice is giving each thing its due, it prevails when a thing is in its 
proper place. Moreover, each thing seeks to find its proper place; and we 
may say that a thing is at peace when it acts according to law. Augustine 
regards all the corporeal universe, animate as well as inanimate, as a col- 
lection of things of divergent elementary constitutions governed by law, 
order, justice, and peace.!® 

At the center of this universe there is the earth with its numerous 
species of organic life covered largely by water, the element most heavy 
next to earth. Above the water there is air, the atmosphere which sur- 
rounds earth. Above the air there is the lightest of elements, fire—mani- 
fested in the moon, the stars, and especially the sun. These fiery bodies 
move around the earth in circular orbits. The history of inanimate things 
is their movement from the beginning of time according to law upon and 
above the earth. The history of life is the development at prearranged 
times and according to law of its various species, the seeds of which all 
were present in the first moment. 

Within the corporeal order, and intertwined with the history of 


17 Cf. Soliloquies, The Fathers of the Church, Writings of St. Augustine, Cima Publ. Co., 
translated by Thomas F. Gilligan, O.S.A., New York, 1948, I, 1. 

18 Cf. City of God, XIX, xin. 

19 Cf. ibid., XIX, xu. 
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corporeal things, there is the history of rational beings, of angels and of 
men. The angels came into existence in the first moment, about six 
thousand years before Augustine. Not long afterward, a group of them 
led by Lucifer revolted against the authority of God and set out on a 
career of personal aggrandizement in opposition to His will. 

Adam was fashioned out of earth, a soul breathed into him, and, 
for a companion, Eve formed out of his rib. Adam and Eve were endowed 
with free will. They could have disobeyed the commands of God, but 
they did not do so. Their desire spent itself in the fulfillment of divine 
law, and their joy was found wholly in its realization. They loved God, 
and each other in Him. All of the activities of their bodies were voluntary; 
and their souls used their bodies as instruments for the purposes of divine 
obedience. Procreation was possible for them; but had it occurred, it 
would not have been caused by lust. Since there were no involuntary 
actions, the emotions that follow upon them did not exist. As yet, there 
was neither fear nor sorrow. They were immortal; and their life was one 
of perfect happiness. 

Shortly, Lucifer in the guise of a serpent persuaded Eve, and she 
Adam, to violate a command of God. Subsequently, their bodies came to 
act independently of their souls. They demanded sexual union inde- 
pendently of reason; and the result of a freely chosen disobedience was 
that the soul of each was filled with the irrepressible clamor of personal 
and bodily self-seeking. This unending misery is part of the punishment 
for sin; the rest of that punishment is God’s abandonment of them, the 
taking away of their immortality. From their lustful union, other bodies 
arose; and a soul was provided for each. But the original sin of choosing 
badly and the consequent control of the body over the soul was trans- 
mitted to each generation. The punishment also was transmitted; and the 
first parents of all the tribes of men bequeathed to them their sin, their 
unhappiness, and their death. 

The social life of the descendants of Adam is carried on in four 
communities which are related in a hierarchical way. A community is 
“a multitude of reasonable beings voluntarily associated in the 
pursuit of common interests.” 2° The smallest community is the family. 
The next largest is the city, composed of families, but extending the in- 
terests of its citizens to goals more comprehensive than those of family 
life. Thirdly, there is the world-wide community whose objectives em- 
brace those of the city, but extend over problems which no smaller com- 
munity can solve. This community, in Augustine’s day, was typified by 
the Roman Empire, and in other times by other imperial organizations. 
Lastly, there is the cosmic community embracing all men who live upon 
the earth, as well as angels both fallen and unfallen who dwell either on 


20 Cf. ibid., XIX, xxIv. 
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the earth or above it to the outermost limits of the universe. In it, evil men 
and angels strive for evil purposes; this activity is seen in pagan worship. 
In it also good men and good angels work for good purposes; and this 
activity is seen in Christianity. 

The pursuit of common interests within each of these communities 
is highly imperfect because of the distortion of the human soul by original 
sin. Before the Fall, Adam and Eve lived joyously because their wills di- 
rected their behavior in the paths laid down by God’s law; their common 
desire was that obedience. When they willed to disobey God, the desire 
to give free reign to the appetite of lust came to dominate all others; and 
joy in its satisfaction all other joys. Sorrow at its absence came into exist- 
ence, and the fear of death could be exploited in order to assure its satis- 
faction. The soul of every member of each family is, thus, continually 
under the sway of forces that strive against a continued pursuit of com- 
mon goals. Originating in lust, the family is pervaded by jealousy and 
hatred. For the same reason, the city, which is made of families, is rent by 
lawsuits and seditions; the world community, by language-barriers and 
warfare; and the cosmic community, by the conniving of deceptive de- 
mons and gullible men. The meanness of men makes all community of 
interests, at best, short-lived. The disobedience of the angels and that of 
the first men has thus saddled human activity in each of its four areas 
with strife and discord; and human history consists largely in the follies 
and misfortunes consequent upon the crimes of Eden. 

These earthly misfortunes are not the only punishment for sin. 
The other is death, the eternal punishment of the surviving soul and 
body. All men are equally guilty; consequently, there is no reason for re- 
mitting the punishment of any. Nonetheless, in his mercy, God entered 
the world in the body of Christ in order to persuade men to repent of 
their sin in order that they might return to the immortal blessedness 
which Adam and Eve once enjoyed.21 A considerable time after the 
Crucifixion,?? Christ will return, and the Last Judgment, consigning those 
who have “sought the things which are above” to eternal bliss and those 
who have “sought the things which are on the earth” to eternal torment, 
will be pronounced.” The world will be destroyed by fire, and the history 
of human life, as all time itself, will cease. 

Augustine supplements his doctrine of salvation with the doctrine 
of grace. All men are equally guilty, and equally deserving of punishment. 
Nonetheless, in His grace, God saves all who repent. In the beginning, 
as we have seen, men come into existence in potentiality; and conse- 


21 Cf. ibid., IX, xv; also XV, 1. 

22 Perhaps the period was a thousand years, but this is not altogether clear. Cf. ibid., 
XX, Vu. 

23 Cf. ibid., XX, Ix. 
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quently, each life with its free decision to repent or not to repent was 
present. Moreover, this free decision is a part of God’s knowledge; and in 
this way, God foreknows which way each man will decide. The decision 
for or against repentance divides the race into two groups: those whose 
repentance brings them salvation through grace, and those whose failure 
to repent does not. The sin of the first parents and the grace of God de- 
termine human life to proceed in a course marked off by three events: 
the original sin, the incarnation, and the last judgment. “Thus, from a 
bad use of free choice, a sequence of misfortunes conducts the whole 
human race, excepting those redeemed by the grace of God, from the 
original canker in its root to the devastation of a second and endless 
MeaLniiae* 

In this life, human activity, however much it is doomed to an ulti- 
mate perdition, must proceed in the four communal spheres described 
above; but the existence of two groups, those predestined to salvation and 
those marked off for endless death, makes for two other communities which 
cut across these four. In each family and city, in the world-wide community 
and in the cosmic, there are some whose fate is different from that of 
others. Those who will be saved repent of sin; preferring the commands 
of God over the importunities of the self, they love Him, and one another 
in Him. Those who will be lost do not repent; preferring to realize their 
personal desires over obedience to God, they love themselves and others 
only so far as they are useful to their secular inclinations. The former are 
humble before God; the latter, proud. Each group is made up of those 
who voluntarily cooperate in the pursuit of common interests; and each 
is a community. The former is the City of God; the latter, the city of the 
earth. The City of God is made up chiefly of members of the Catholic 
Church, although some of its citizens are not communicants. ‘The Church 
typifies the City but is not identical with it. The city of the earth is made 
up chiefly of non-Catholics, although some members of the Church may 
belong to it; it is typified by the Roman Empire although not identical 
with it. These two cities often are in opposition as in the persecution of 
the heavenly by the earthly power. But they need not always be so; and 
there are many objectives, those of the humanization of earthly life, in 
the pursuit of which they both may and should cooperate. For although 
the chief objective of the City of God is immortal blessedness, and its 
members merely pilgrims through life toward that goal, there is every 
reason why the gloom of life should be dissipated as much as possible. 
Since the objective of the earthly city is secular and individual aggrandize- 
ment and its members dwellers in this world, there is every reason why it 
should wish for personal and social improvement. 

24 Ibid., XIII, xiv. For a discussion of God’s foreknowledge and the free decision to 
repent (the problem of predestination) cf. V, IX, xX. 
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EDUCATIONAL RECOMMENDATIONS 


The Augustinian psychology and universal history lead to the 
following description of human life. 

First, the history of man, whether conceived of as that of the four- 
fold community or as that of the two cities, exhibits a single order; for 
everything has existed from the first moment. The love and peace of the 
Heavenly City as well as the strife and discord of the terrestrial, the co- 
operation of each of the four communities as well as their conflict, all 
were present in potentiality when things first began; and human life is 
the development according to order of the seeds of society. This orderly 
development is one in which everything that happens betrays a kind of 
justice, and in which ultimately everything finds its peace. The occur- 
rence of slavery is the orderly, lawful, just, and peaceable punishment of 
sin committed by the bondsman; warfare occurs only where the order of 
things requires; and the last judgment upon the wicked as upon the 
virtuous is no more than peace in the cancellation of sin by punishment 
and the reward of virtue by eternal bliss. Human life, like animate and 
inanimate nature, constitutes a pattern of events which makes their oc- 
currence just and peaceful. Bad as it is, the history of man is the best life 
possible for him. 

Secondly, the soul of every member of the human race, while en- 
gaging in this life, is distorted from the order proper to it. The soul’s 
proper order is the way in which it functioned in Adam and Eve before 
the Fall. Subsequently, the will first, and then the emotions and the intel-. 
lect became infected. In some measure, all must will to disobey God, to 
prefer themselves over God, and to use others for egoistic purposes. In 
some measure, desire involuntarily seeks fulfillment in sexual satisfaction 
and in the mundane pursuits ancillary to it. In some measure, joy must 
be felt at the satisfaction of these ambitions; fear, at the possibility of its 
diminution or loss in death; and sorrow, at the actual event. In some 
measure, reason is inevitably employed to secure knowledge of the way in 
which the secular will and emotions may find their terrestrial satisfaction. 
But the outcome of this restless infection is continued sorrow and fear. 
The joy that is sought is happiness in what cannot remain; and the pur- 
suit of which, if it occupies life exclusively, must be suffused with mis- 
fortune and must terminate in eternal torment. 

Thirdly, the only way in which the misery of earthly life can be 
alleviated and the happiness enjoyed by Adam and Eve assured, lies 
through repentance. This consists in the decision of the will to live, as far 
as possible, according to the commands of God, and the working out, in 
some measure, of the consequences of that decision. These are consti- 
tuted by the love of God and of other persons, and the rejection of ob- 
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jectives which are merely secular. Repentance is manifested by conversion 
to the Catholic faith. Such is the condition and the prospect of man. In 
view of it, how should he be trained? 

The objective of all training, according to Augustine, is conversion 
to Christianity. This conversion terminates in the awareness of God to- 
gether with the possession of a Christian character. To be aware of God 
is to love Him; and this love is the greatest good man can achieve. From 
it issues a Christian character, for whoever loves God respects His law. 
God’s law requires that one should willingly fit into His order, and treat 
others in the manner which their place in that order demands. Thus one 
who loves God will fulfill all his duties toward himself and toward others, 
and will exhibit all the Christian virtues both private and public. Augus- 
tine recommends the love of God and a life according to the Christian 
interpretation of Him as the ultimate goal of all teaching. 

Conversion may be accomplished in two ways; and there are, con- 
sequently, two recommendations subordinate to the ultimate goal. The 
work of conversion should proceed both through the Church and through 
the instrumentalities of academic training. The Church ought to propa- 
gate the Gospel through society at large. Except for its work, no one can 
come to be aware of God and of His law. But conversion ought also to be 
sought in the teaching of youth, for the study of the liberal arts as well as 
of philosophy and theology lends itself readily to this purpose. The first 
method Augustine advocated more by example than by precept. He spent 
much of his time preaching and administering affairs in Africa, and he 
must have regarded this activity as a kind of instruction which, by spread- 
ing Christian doctrine, would bring men to the love of God and their 
neighbors in Him. The second method, the use of the curriculum of the 
schools as well as of informal study, he recommends in his formal state- 
ment concerning the content of courses of study.?° 

The liberal arts, according to Augustine’s explicit statement, con- 
sist in grammar, dialectic, rhetoric, music, geometry, and astronomy; 76 
but he probably intended to include arithmetic as well. ‘These subjects 
constitute what came to be known as the Seven Liberal Arts; and while 
this course of study had its beginning in Plato’s Republic, Augustine 
borrowed the concept quite fully developed from Varro whose work on 
the subject is not extant.?7 Augustine’s point is that the study of these 
25 De Ordine, sometimes translated by Divine Providence and The Problem of Evil. 
In his book De Doctrina Christiana, Augustine treats of the training of the clergy. 
That book is not considered here in any detail because it is a highly technical discus- 
sion of a highly technical training. 

26 At the time no sharp distinction was drawn between astronomy and astrology. 

27 Cf. William Boyd, The History of Western Education, Third Edition, A. & C. Black 
Limited, London, 1932, p. 73. The title of Varro’s work is Disciplinorum libri novem. 
Varro discussed nine disciplines, including medicine and architecture. 
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arts reveals to the student that divine law or order of both the physical 
and social world, conformity to which is necessary for virtuous conduct, 
and awareness of which is of assistance in coming to know God. 

After the liberal studies, those students who are well endowed 
with reason should study philosophy and theology. These subjects, never 
clearly distinguished, require the use of mathematics and dialectic, or a 
priori reasoning. Augustine suggests that a priort mathematical thought 
is one instance of the search for unity, as love and friendship are other 
instances of it. This kind of thinking concerning the soul will unify the 
latter; and when it is thus organized, “then will it venture to see God.” 28 
Augustine wonders, however, whether this “seeing” can occur in this life. 

The method by which the liberal arts are to be taught has both a 
negative and a positive aspect. The negative aspect is expressed in Augus- 
tine’s injunction to beware the dangers of sense. ‘The student’s energy 
would naturally expend itself in unprofitable play, on lascivious literature, 
or on sex; and the teacher must, so far as possible, prevent that energy 
from flowing in its natural course. Augustine seems to disapprove of 
flogging, but apparently would approve censorship in the curriculum. 

The positive aspect of the method by which the liberal arts are 
taught should be that of authority. As we have seen, some excel in reason 
while others do not. But Augustine recommends that all be taught to 
believe before any are encouraged to understand.?9 The teacher should 
simply inform the student; he should not bring him to that clear ac- 
quaintance with truth which his possession of reason would make possible. 
He argues, however, that teachers who use this method must, themselves, 
know how to prove the doctrines they transmit; he in no way advocates 
the propagation of mere dogma. 

For the purpose of training members of the clergy, he urges the 
use of books in which facts are collected and summarily described. Such 
textbooks would save much time and labor.?® One may suppose that he 
would recommend their use by all students of the liberal arts. The ob- 
jective of this method is correctly to inform the student concerning nature 
and society, the providential order which both exhibit, the nature and 
existence of God, and of the student’s duties as determined by the fore- 
going. But the student must be content to believe this information rather 
than to know it. The success of this procedure is true belief concerning 
God, a consequent love for Him, and a disposition to live in accord with 
His law which that belief engenders. 


28 De Ordine, II. 

29 Ibid.; also De Utilitate Credendi, X. 

30 Cf. De Doctrina Christiana, Il. This suggestion reflected, but also intensified, the 
contemporary practice, and was instrumental in preserving as much knowledge as 
Europe had during the Middle Ages. 
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The method of instruction in philosophy and theology is that of 
reason. ‘The few who study these subjects possess the capacity to under- 
stand clearly their own ideas, to compare and order them in a rational 
way, and to order the items of experience in accord with them. The 
teacher of these advanced courses is charged with the task of developing 
wisdom in the student, i.e., of bringing him to a rational assurance con- 
cerning the existence and nature of God and his own soul, of mathe- 
matics and logic, and of the fundamental standards of morality and of 
art. Further, it is his task to foster in the student an application of this 
higher knowledge to the world of sense, an application which eventuates 
in useful information concerning the order of nature and society and 
concerning his own place with respect to each. Success in this instruction 
is knowledge of God, knowledge of one’s self, a rigorous effort to will 
obedience to God’s laws, and happiness in that volition and in the pos- 
session of God. It is also wisdom, i.e., the direction of both will and feel- 
ing upon the objects that knowledge reveals; and these objects, God, the 
order of nature and society including the soul, are those things concerning 
which, earlier, belief was instilled. The man who can reason should know 
what he, along with others, must first believe. He lives as much in har- 
mony with God and His providential order as knowledge of both will 
allow to a creature of original sin. 


Pies GP PLY OK EDUCA TLON 


Augustine’s philosophical treatment of his theory of education may 
be dealt with under four headings: the analysis of the concept, “teaching,” 
the metaphysical support of the theory, the ethical justification of its 
primary recommendation, and the epistemological treatment of it. Let us 
discuss these in order. 


ANALYSIS OF TEACHING 


In his De Magistro, Concerning The Teacher, Augustine presents 
an analysis of the fundamental concept of all educational theory, i.e., the 
concept of teaching. In what, he asks, does teaching consist? It is a familiar 
view that teaching consists in the use of language for the purpose of in- 
creasing knowledge. The one who uses the language teaches; the one 
whose knowledge would be increased learns. If the teacher succeeds in 
his use of language, the student learns something; his knowledge is in- 
creased. If the teacher fails, the student learns nothing; his knowledge is 
not increased. Teaching, thus, consists in a situation in which there is a 
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teacher, a student or learner, and a use of language by the former, the 
the purpose of which is to increase the knowledge of the latter. 

Augustine’s analysis of ‘‘teaching” seems to support the familiar 
view; but his treatment of the notion “‘use of language” is sufficiently un- 
like one common understanding of it to lend his analysis of “teaching” an 
appearance remarkably unlike one which it easily assumes at first. A com- 
mon interpretation of the phrase “use of language” is that it applies, 
properly, to the giving of information by one person to another. Using 
language is analogous to giving a gift; in each case, what one person has, 
he conveys to another. The speaker gives his information to the hearer; 
the giver gives his gift to the recipient. On this view of the use of lan- 
guage, teaching appears to consist in the teacher’s taking from his own 
mind and presenting to the learner knowledge which the latter does not 
already possess. Augustine argues that this is an altogether inaccurate 
way of understanding the notion. We can begin to understand his view 
by setting down the main features of his doctrine concerning lan- 
guage. 

Language, Augustine contends, is made up of words; and words 
are signs.*! A sign is a noise, a mark, or some other thing which refers to 
something else as the noise or mark “John Jones” refers to the man.32 
Language thus is composed of names; and of names, there are two sorts. 
Some are proper names, and they name individuals. Others, conjunctions, 
prepositions, common nouns, verbs, adjectives, etc., name universals. 
Thus “Ananias” (“Shadrack’’) names one and only one individual, while 
the words “boy,” “furnace,” “fire,” and “injure’’ name universals, 1.e., 
severally name something which, in each case, may be exhibited by many 
different individuals. Names compose sentences, and sentences are them- 
selves names. They name combinations of those things to which their 
constituent signs each severally refer. ‘“The fire did not injure Ananias,”’ 
for example, names the fact of Ananias’ miraculous invulnerability to 
fire; and what fact it names is determined, in part, by the reference of 
mire rinjure,; Anais ete: 

One of the uses of language is intimately connected with this view 
of it. One use of signs or names taken separately is that of referring to 
the things they name. We use “Ananias” to refer to the youth; and we 
use “‘fire” to refer to the universal of which we find examples in furnaces. 
We use sentences to refer to the facts they name. We use “the fire did not 
injure Ananias” to refer to Ananias’ invulnerability. The referring use of 


31 De Magistro, il. 

32 For the purposes of this discussion, we speak only of spoken language. For the most 
part, Augustine follows this procedure. But what is said about spoken language applies 
to writing and other linguistic forms as well. 
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language is that of identifying for ourselves and for those to whom we 
speak the things we have in mind.33 

We cannot use language in this referential way unless we have 
before our minds the things for which its parts are names; we cannot 
employ one thing to refer to another unless that other is known to us. 
There are for Augustine, it will be recalled, four ways in which we bring 
things before our minds as well as four kinds of things which, in knowl- 
edge, become present to us. The senses give us an acquaintance with 
sensible objects. In memory we are aware of objects formerly perceived 
through sense. Reason yields awareness of the objects of logic and mathe- 
matics as well as the standards of beauty and morality; and through a 
cooperation of sense, memory, and reason, the mind confronts the em- 
pirical world, both natural and social. We may use names, then, to 
identify for ourselves sensible objects present when the use occurs, things 
remembered when their ideas are present, things rational after reason has 
revealed them, and things of the natural and social order when the prod- 
ucts of reasoning have already been imposed upon the deliverances of 
sense interpreted in the light of the “documents of memory.” But no 
name can be used to refer to any of these things unless they are present in 
the mind of the user. One can use language referentially for himself, both 
particular words as well as sentences, only if he knows the things or 
combinations of them which he identifies in his speech. 

Others understand our referential use of language only if the 
things we name are present to their minds. Clearly, those who hear our 
language will not understand it rightly unless they use its names to refer 
to those things for whose identification we, ourselves, employ it; but 
where those things are absent from their minds, no such naming use of 
language can occur. Thus, one who is not acquainted with Ananias can- 
not understand the use of the noise to name him; nor can one who, by the 
use of reason, has never become acquainted with the number three un- 
derstand the naming use of “three.” One would speak to him in vain of 
Ananias and of the three boys who were unhurt by fire.34 For although he 
might know from what he heard that there was some person so delivered 
from peril, he could not identify who it was, nor understand the number 
of the youths thus rescued. When we communicate with others, we tell 
them nothing which they did not know before; for if they understand our 
words, they know already what our language names. 


33 The view that language is made up of signs or names seems to preclude a distinction 
between language and its referring use; for it appears that no noise or mark or other 
thing could be a name unless it were, in fact, used to refer. Augustine does not notice 
this difficulty. 

34 De Magistro, XI. 
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Our referential use of language, then, cannot increase the knowl- 
edge of those to whom we speak; teaching does not consist in the teacher’s 
conveyance to the learner of knowledge which the latter does not possess. 
For if the learner understands the teacher’s language, he already knows 
the things to which the teacher refers; and if he does not understand 
them, he learns nothing from the teacher’s talk.3> To give is to present to 
another something which he did not formerly possess, but to teach and 
to give are activities totally unlike. For although the former is to use 
language for the increase of knowledge in the learner, that use cannot 
consist in delivering to him what he did not know before. 

Increase of knowledge proceeds from within; and there are four 
kinds of knowledge upon whose increase learning depends. In his treat- 
ment of the concept, “teaching,” Augustine concerns himself with only 
three of these.36 Our knowledge of sensible or “carnal” things is increased 
by increased sensation; our knowledge of remembered things, by an in- 
crease in the recognition or recall of their images. Visible things can be 
known through sensation only if they are illumined for us; and they can 
be: remembered only because once they were thus illumined. Our reason 
reveals to us the objects of mathematics and logic; and we construct sys- 
tems of these objects in which they are organized according to relations 
they bear to one another. By the use of reason, also, we come to know the 
principles of art and morality, according to which we can compare and 
order those things which are beautiful and those actions which are right. 
Thus we know that two plus three equals five, that a building whose 
windows are symmetrically placed is more beautiful than one whose 
windows are not, and that to love God is the best of all actions. Augustine 
argues that reason can reveal these things to us only because its objects 
are illumined for us in a way analogous to the way in which visible ob- 
jects are made known. There is an “interior light,’ 87 analogous to the 
exterior, which illumines for the “inner man’ the numbers, the ideas of 
the windows and the building, and all actions in such a way that he sees 
the relations they bear to one another with complete certainty. The 
fourth way of knowing, Augustine might have said, since it consists in the 
perception of a congruence between objects of reason and of sense and 
memory, requires both exterior and interior light. To know is to be 
certain, and the number of things of which we are certain is increased by 
an increase in the number of things in both ways. 

Increase of knowledge is thus a movement that cannot be com- 
pelled from without. The one whose knowledge is increased must experi- 
ence and remember and reason for himself; for no one can give him an 


35 [bid., x. 
36 Tbid., x1. 
37 [bid. 
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experience of sensible things, a memory of them, or the insight in which 
successful reasoning eventuates. The amount of knowledge each person 
may acquire is limited, but increase of knowledge within this limit is 
determined only by will or resolution on the part of him who would 
know.38 

Knowing depends upon an act of will, and the act concerned is 
that of “consulting” what is found within the mind. To acquire knowl- 
edge of sensible things is to attend to that which the senses deliver to con- 
sciousness. To know by memory is to consult the images of sensible things. 
To know the things of reason and of the natural and social sciences is to 
consult the truths revealed by the interior light in conjunction with the 
truths of sense and memory. Augustine describes the truths of reason as 
presided over by the “guardian truth within the mind”; and this guardian 
“who is said to reside in the interior man is Christ, that is, the unchange- 
able excellence of God and His everlasting wisdom, which every rational 
soul does indeed consult.” 39 It is the interior light which Christ or God 
causes to illumine the things of reason’s realm which enables us, by con- 
sulting Him, to see what they are and how they are related to each other, 
and to apply them to the natural and social world. To know, thus, is to 
become aware of internal truths and to perceive their congruence with 
external things, and revelation of the objects of knowledge depends upon 
divine illumination. Increase of knowledge is knowing more than one did 
before. 

Increase of knowledge, then, depends upon activity internal to 
the knower and upon divine illumination of the contents of his mind. 
Yet one human person can teach another. For the use of language to 
name things we know independently of that use is not its sole employ- 
ment. We also employ language as an instrument to prompt others to 
know—to direct their attention to sensible objects, to activate their 
memories and their processes of reasoning, and to bring about their per- 
ception of truths concerning nature and society. Teaching is this instru- 
mental use of language. Those persons who teach employ language in 
this way to increase the knowledge of others. But they do not by their 
speech convey knowledge to anyone. They prompt others only to knowl- 
edge which they must come by through a consultation of their own inner 
experience. The human teacher prompts his student to increase his 
knowledge, and such an increase can occur only as a result of consulting 
the inner truth. It is learning provided that it results from prompting, 
and that the person whose knowledge is increased “. . . considers within 
himself whether what has been explained has been said truly... .”* 


38 [bid., xt. 
39 Ibid. 
40 Ibid., xiv. 
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i.e., that he sees with the help of the interior light that words heard out- 
wardly are true of things seen inwardly. Thus, teaching consists in the 
teacher’s use of language to increase the knowledge of the learner. But 
the use is an instrumental one; the learner must be engaged actively; the 
help of God is presupposed; and the learner learns not through but be- 
cause of the language employed. 

It should be noted that while Augustine usually speaks of teaching 
as the prompting to certain knowledge, there is a secondary kind of 
teaching which eventuates in belief. We cannot, however rational, know 
individuals whose existence lies beyond our reach in space or time; con- 
sequently, since we cannot know them, we cannot name them. About 
them, however, assertions can be made. Since we have experienced uni- 
versals, we can name them by their names; and although we have not 
experienced a particular individual, we can refer to facts in which it oc- 
curs by use of a sentence composed of universal names, substituting for 
the individual name a phrase which, without identifying the individual, 
enables us to describe it. Thus, although never acquainted with him, we 
can believe that Ananias was invulnerable to fire. For we have experi- 
enced the universals, ‘invulnerable’ and “fire’; and we can substitute 
for “Ananias” phrases like “the first youth named in the story, the com- 
panion of Azarias and Misael,” etc.41 We cannot be completely certain 
that such statements are true, for we cannot know the individuals about 
whom they are made. Nonetheless, we can believe that such statements 
are true, and this belief is that which legitimate authority inculcates in 
the lower curriculum and in religious instruction outside the school. It is 
the belief that underlies our acceptance of Biblical stories, history, and 
all statements about individual things beyond our ken. These statements 
we take on faith, and it is good that we should do so; for at least in mat- 
ters of theology and philosophy, it is necessary that one should believe 
before he can know. 


METAPHYSICS 


In the first moment of history, as we have seen, all things are pres- 
ent—some of them actually so, the others potentially. From this matrix 


41 [bid., x1. In this passage, St. Augustine prefigures a distinction with its correspond- 
ing doctrine made prominent in contemporary analytical philosophy by Bertrand 
Russell. The distinction is that between knowledge by acquaintance and knowledge by 
description. The doctrine is that where knowledge cannot be secured through acquaint- 
ance it frequently may be achieved through description. Cf. Bertrand Russell, “On 
Denoting,” Mind, vol. XIV, no. 56 (October, 1905), pp. 479-93; also, “Knowledge by 
Acquaintance and Knowledge by Description,” in Mysticism and Logic and Other 
Essays, George Allen and Unwin, Ltd., London, 1917, pp. 209-32. 
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spring all those beings, both physical and psychical,42 whose order con- 
stitutes the world. In this order, each being arises, endures, and vanishes 
from the scene according to law; and in it, each has its proper place. 
Thus, one who knew the laws of the order and the state of the original 
matrix could predict the character and the occurrence of each being. De- 
spite this fact, every being in the order “tends to nothingness.” 42 We can 
imagine that it should not exist, and we can imagine that its characters 
should be other than they are. That there is a tree here is a proposition 
which could be false even when it is true; 44 and that the ordinance and 
course of the moon should be different from what it is, requires only an 
alteration of God’s will concerning it or the sudden operation of some 
hidden natural cause.4> Although the order of the world is lawful, each 
thing in it might not have occurred and might have been different. 

This “tendency to nothingness” gives rise to a question whose 
answer constitutes Augustine’s metaphysical theory. If each being in it 
might not have existed or might have existed with different properties, 
why should the order have arisen in the first place? Another order of 
existing things might have been in the place of this one; why, then, is it 
not? ‘There might have been no order at all. Why, then, is there this one? 

Augustine’s answer seems to be something like the following.‘é 
There are two kinds of truths of which knowledge is composed: those 
which are necessary and those which are not. Necessary truths are those 
which are “eternal and unchangeable”; and since they are discovered by 
reason, we may conclude that their necessity consists in the fact that their 
denial is or involves a contradiction. They are the truths which reason in 
its mathematical, logical, moral, and zsthetic activities yields.47 Truths 
that are not necessary are those concerning sensations, and those concern- 


42 But there is a difficulty about souls. Augustine holds that each of them is created by 
God; but he also suggests that each of them is derived ultimately from Adam, ap- 
parently in order to account for the inheritance of Adam’s sin. Cf. Copleston, op. cit., 
II, vi. 

43 De Libero Arbitrio, Il, xvu. 

44 Soliloquia, I, xv. 

45 [bid., I, 11. 

46 Augustine’s clarity of exposition fails him in his metaphysical project. He confuses 
“truth” as a word for a certain property of sentences or of propositions with truth as a 
property of things, e.g., Soliloquia, I, xv, §28, and II, 11, §2. Further, he seems to identify 
the relation between the “universal truth” and its instances with the relation between 
that which makes a sentence or proposition true and the truth of the sentence or 
proposition, e.g., the same passages. The result of this confusion and identification is 
a snarl of ideas which it would be impracticable to endeavor to disentangle in this 
place. I have attributed to Augustine a metaphysical theory which his work strongly 
suggests, and which Copleston, whose work has been very helpful to me, finds in his 
writings. Cf. Copleston, op. cit., v. 

47 Cf. De Libero Arbitrio, II, vul, Ix. 
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ing the corporeal world. Their denial, it appears, does not involve con- 
tradiction. One who perceives a color may know that it is true he per- 
ceives it, but he might have perceived some other color or none at all.48 
Similarly, as we have seen, that this is a tree and that the moon follows a 
certain course are propositions that are true; but the will of God or the 
sudden operation of some hidden natural cause might at any moment 
make them false.*9 But the truths that are necessary apply to the order of 
the world as well as to the objects of mathematics, logic, morals, and 
esthetics; for no existing thing, whether sensory or corporeal, can violate 
mathematics and logic, or correct the principles of morality and zsthe- 
tics.°° Propositions that describe sensations and corporeal things need not 
be true, although they may in fact be true; but those which assert mathe- 
matical, logical, moral, and esthetic properties of the things are neces- 
sary. Nonetheless, truths of all kinds are “superior to the mind,” Le., 
they cannot be altered by our will; 5! “. . . there is an unchangeable 
truth which contains everything that is unchangeably true. You will 
never be able to say that it belongs particularly to you or to me or to any 
man, for it is available and offers itself to be shared by all who discern 
things immutably true, as if it were some strange mysterious and yet 
public light.” 52 It is from this source that both necessary and nonneces- 
sary truths are derived. 

One can interpret Augustine’s argument for the existence of this 
source of truth as showing that there is an agent external to the order of 
the world which called it into existence. We can imagine many different 
worlds, many sequences of events occupying the whole of time, which are 
in some or many ways different from that which prevails. ‘These are the 
worlds some one of which might exist if truth were “inferior to the mind”; 
and they differ from the actual world with respect to the nonnecessary 
truths that would describe them.®? Each of them, together with the 
actual world, is expressed in a system of propositions some of which are 
necessary and others of which are nonnecessary, and each of these systems 
expresses a world that is possible. Only one, however, is true, i.e., there 
is only one world whose existence makes one of these systems true and all 
the others false. Truth, as Augustine says, is “superior to the mind.” *4 
Considered in themselves, however, all of the systems of propositions, 
taken severally, are equally capable of being true; and the explanation 


43, Cf: [bid.,11, 111, vu: 

49 Cf. Soliloquia, I, xv, U1. 

50 Cf. De Libero Arbitrio, Il, x, xt. 
51 Cf. Ibid., 11, x: 

52 Cf. Ibid., Il, xu, §33. 

53 Cf. Tbid., I, xu. 

54. Cf; 1b1ds II, x11. 
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for the actual truth of one alone must lie in the activity of some agency 
which created the world that makes that system true, and failed to create a 
world that, had it existed, would have made some other so. Were there 
not some such agency, all things would remain suspended in the limbo 
of mere possibility, even the original matrix itself; and nothing would 
exist at all. 

The agency that created the world may be described further. The 
various systems of possible truths, one of which alone is actually true, are 
not independent of this agency. Each of them, rather, is a system of ideas; 
and the agency that made one system true entertains them all as possible. 
The agency is not unthinking; it is a mind. Augustine’s argument for a 
ground of all truth is for him a proof that God exists. 

The system of propositions which God made true sets forth the 
model he used in creation, and his creation consists in providing the 
world about which that system is true. It should be noted that God pro- 
vided it in its entirety. Each being in the existent order, and each collec- 
tion of beings related in a certain way is like some idea or several of them 
which the system of true propositions expresses; each is the material 
embodiment of some part of that system. But God’s creative act does not 
consist in his imposition of forms or universals on some pre-existent mate- 
rial; it consists rather in the establishment in one act of material things 
with their forms. The material of the world was created out of nothing 
and the exemplars used to fashion that material into the various beings 
which the world can boast are the ideas of that world in the mind of God. 

This argument for the existence of God and for His relation to the 
world is, as Copleston points out,®> the dominant argument in Augustine’s 
writings. Copleston notes, however, that the argument from design, the 
argument from universal consent, and the argument from the ever-present 
possibility of nonexistence, the “tendency to nothingness,” also make 
their appearance although they are less well worked out. While there are 
various grounds offered for it, then, we may conclude that Augustine’s 
metaphysical theory is the view that God exists and that He is the reality 
which underlies the actual world, i.e., the world observable by human 
kind. 


ETHICS 
“The Supreme Good beyond all others,” Augustine writes, vis 
God.” 56 By this statement, recurring frequently throughout his writings, 


55 Cf. Copleston, op. cit., v-VI. 

56 Cf. De Natura Boni, 1, translated, The Nature of the Good, in The Library of Chris- 
tian Classics, Augustine’s Earlier Writings, translated by John H. S. Burleigh, The 
Westminster Press, Philadelphia, Pa., 1953. 
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Augustine seems to mean, first, that God is perfectly good, and secondly, 
that the goodness of every other thing is derivative from His. Augustine 
nowhere defines ‘‘perfect goodness” conceived as a term by which we refer 
to an attribute of God. His failure in this particular is demanded by the 
description of God as a being perfectly simple and unitary. For if that 
description were true, it would be impossible to select from the others 
one of God’s attributes for consideration; yet this selection and considera- 
tion would be required in order to make plain to what divine trait “per- 
fect goodness’’ refers. It is, nonetheless, quite clear that there is only one 
perfectly good being and that that one is God. 

“Goodness” as a term by which we refer to some feature of created 
things, however, is not incapable of definition within Augustine’s system; 
and a definition of it results from a consideration of the view that the 
goodness of every created thing is derivative from that of God. We have 
seen that God entertains all possible worlds; that he created only one; 
and that in the actual world, each being was fashioned after its exemplar 
in the system of propositions which God’s creation made true. The good- 
ness of each created thing is its likeness to its exemplar, and the word 
“goodness” means this likeness. This definition, however, presupposes the 
goodness of the exemplars which, clearly, cannot be defined in the same 
way, and their goodness presupposes the perfection of God. While “good- 
ness” with respect to created things may be defined, its definition borrows 
all its force and propriety from the perfect goodness of God, the term 
which cannot be defined. This is the sense in which the excellence of 
created things is derivative from the supreme goodness of God. 

Augustine offers a criterion for the goodness of created things, 1.e., 
a set of traits from whose presence we may with perfect certainty infer 
the goodness of anything that possesses them. Anything, he says, which 
has measure, form, and order, is also good.®? The measure of a thing is, 
apparently, that about it which admits of quantitative determination, e.g., 
its size, its weight, and the number and proportion of its parts.58 The 
form of a thing is the pattern it exhibits, i.e., the character it must possess 
by virtue of its exemplar. The order of a thing is the interrelation of its 
parts and its relations to other beings. An ape has some size, a character 
determined by the exemplar for apes, and a certain internal organization 
and external connection with its natural environment. According as the 
measure, form, and order of a thing are more like its exemplar in the 
system of divine thought which God made true, the thing is better, for it 
has more goodness. According as its measure, form, and order are less like 
that exemplar the thing is worse. An ape four and a half feet high, ex- 
hibiting well its form and lacking no vital organ and no vital connection 
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with its jungle is quite a good ape; but one twelve feet high, possessed of 
short arms, bereft of legs and ill-adjusted to the jungle is a poor one. The 
measure, form, and order are so deficient as to make it little like the 
exemplar for apes.®® 

This criterion can never be absent from any created thing. A 
natural being which could not be measured, which had no form, or which 
betrayed no internal and external order, would be nothing at all. Every- 
thing that satisfies the criterion of goodness, therefore, exists; and every 
part of creation possesses some degree of goodness. Augustine regards the 
entire created world as a system of beings, ranging from the inanimate 
through the vegetative, the sentient, the embodied rational, and the 
purely spiritual but mutable, determined by the degree of goodness pos- 
sessed by each being. 

Standing over this system as its creator is God. He cannot be said 
to be good in the way in which created things are, nor even to exist after 
their fashion; for the criterion for both is inapplicable to Him. Measure, 
form, and order issue from His power for use in our judgment of created 
things; © and as a consequence these traits can apply to Him in no way 
at all. It is nonetheless by reference to Him that Augustine hits upon the 
nature of the goodness of created things; and by use of this notion, to- 
gether with that of the criterion of goodness and of existence, he shows 
that every created thing, angelic, human, sentient, vegetative, and in- 
animate, is genuinely good—a view that supports the pre-ethical belief 
expressed in his universal history that everything has its law and, as a 
consequence, its “proper” or “‘just’”’ place in the order of the world. 

Although everything is good, the goodness for each particular 
thing, considered concretely, differs from that of many others; for ex- 
emplars, likeness to which constitutes the goodness of particular things, 
vary from species to species. Let us ask, then, what is good for man. 

The good for man, according to Augustine, is an existence in con- 
formity with the exemplar for the human species. For a short time, this 
exemplar had its most perfect embodiment in Adam and Eve; and it is 
their life of innocence which is most like it. In it, these earliest members 
of the human species found a life well measured, formed, and ordered. 
Their faculties, reason, feeling, and will were correctly measured. Each 
was present, and its proportion to the others was as it should be. Through 
reason, Adam and Eve knew God intimately. Their sole desire was for 
possession of Him. They willed to obey His commands. Their lives were 
very nearly perfectly formed; for their knowledge of God, their love for 
Him resulting from their desire, and their will to obey the laws which 
their knowledge revealed, constituted an almost exact likeness of the 
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idea in whose image God created them. Their lives also were well ordered; 
for their bodies were subservient to their wills, their wills to their reasons, 
and their feelings to both. To this internal order there corresponded a 
set of external relations which constituted perfect adjustment to life in 
the Garden. Well measured, formed, and ordered, their lives were very 
good; and their great likeness to the exemplar amounted to nearly un- 
blemished joy. Neither fear nor sorrow stained this happiness. It was 
merely threatened by the possibility of voluntary disobedience, a possi- 
bility that stemmed from God’s gift to their wills of freedom in choice. 
Although they shortly abandoned their human excellence, it remains as 
the best instance of human goodness or the happy life. 

All men desire happiness. To be happy is to have what one wants 
at the time when the wish for it occurs.61 Moreover, what is wanted and 
possessed must be perfectly good; otherwise, some degree of wretchedness 
rather than joy pervades the satisfaction of the wish.62 What makes one 
happy, then, “must ever remain, independent of all fate and mishap”; if it 
did not, it might not exist when it was wanted.®? The object upon which 
the. desire for happiness focuses must be what is eternal and perfectly 
good; and this is God. Only a life in union with God can satisfy the desire 
for happiness in which all men share; and all those who think they find 
their happiness in activities of other kinds mistake a spurious represen- 
tation of it for the good life. 

In the genuinely happy life, two elements may be distinguished: 
one is obedience; the other, realization. In his creation God established 
the model for all conduct of his human creatures; and it is His command 
that men should live according to it. To act rightly is to obey this com- 
mand; and one who acts rightly throughout all his life may be happy. 

In His creation, God also gave to man the desire to obey His laws. 
The will of Adam and of Eve was, latterly, exercised in such a way as to 
frustrate this desire. But since all men wish for and seek genuine happi- 
ness, even though they have never achieved it, Augustine argues that the 
image of the beatific life and the wish to realize it is in their minds, per- 
haps as a racial inheritance from the early experience of Adam.** One 
who acts rightly, then, and realizes his desire to do so, will live as God 
commands; he will realize that desire for union with, or possession of 
divinity in which the highest human joy is found. The measure, form, 
and order of his activities will be much like that of life before the Fall. 

There is a negative as well as a positive import of the command 
and the desire to measure up well against the exemplar for humanity. All 
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62 Cf. De Beata Vita. 
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secular pursuits must be reduced to a minimum, i.e., the minimum re- 
quired for reproducing the race, for bringing it to the Christian insight, 
and for living with one another in that respectful communion which 
God’s laws require and which is part of the love of God and of one 
another in Him. Chastity, except for begetting, abstinence from the pleas- 
ure of the palate, rejection of knowledge and the arts as pleasures but not 
as channels to beatitude, repudiation of wealth and secular power, except 
as means for advancing Christianity, provide the theme for Augustine’s 
other-worldly morality. 

What remains is the duty to further Christianity through religion 
and education. For despite the inheritance of sin, all men desire beatitude 
and the possession of Him “whom to know and to love is the blessed life 
which, though all claim to seek it, few indeed may rejoice that they have 
pounds #95 


EP PistEM OLOGY 


We have seen in the discussion of his psychology that Augustine 
asserts four ways of knowing, together with four different kinds of knowl- 
edge resulting therefrom. In his answer to the question, ‘““What is knowl- 
edge, and how is it secured?,” that is, in his theory of the subject, Augus- 
tine accounts for these four ways of knowing as well as for their products. 
Let us begin with the first part of the question. 

Augustine seems never to have departed from the view that knowl- 
edge consists in a certain relation between the soul and an object, and 
that this relation is such that the soul is completely certain as to the ob- 
ject of which it is aware. Anything else is mere belief, awareness in which 
we might be mistaken about the object present to us. But the objects of 
knowledge consist of two kinds: those which are private to each soul, or 
subjective, and those which are publicly accessible to all, or objective. 
Those which are private include idiosyncratic deliverances of sense; 
“| . one man can both see and hear what another does not see or hear, 
and with any of the other senses can perceive what another does not 
perceive.” 66 Awareness of such deliverances consists in their presence to 
sense, and this presence consists merely in a confrontation of the soul by 
a sharply delimited sensory element. Whenever one is aware of such an 
object, one can know it; for while its mere presence would carry with it 
no information (as may be the case with brutes), man’s reason guarantees 
that, however private, it must appear to be what it genuinely is to the 


65 Cf. De Magistro, xiv. 
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sense concerned. If it did not, it would be other than it is. Of such objects, 
we can know that they are what they seem; and “. . . all in the act of 
knowing which does not come from sense-perception is provided by rea- 
son, to which are reported and referred all external circumstances. ‘Thus 
sense-data can be accepted—but strictly within their own limits—and can 
be comprehended not by sense only but also by knowledge.” © Error con- 
cerning idiosyncratic sensations consists not in a mistake as to their char- 
acter, but in a mistake as to their source or origin, i.e., in supposing that 
they are public or objective. 

Introspection as well as idiosyncratic sensation yields objects that 
are private. The consciousness of our own acts of reasoning, of feeling, of 
willing, and of remembering, as well as those of the various kinds of 
imagining, is the consciousness of things which cannot fail to be what 
they appear; and although no one else can perceive our feelings, our 
willings, our imaginings, and our memories, we ourselves cannot doubt 
that introspection reveals them without error. In the case of memory, as 
we have seen, there must be recognition of the image as an image of 
something sensed before; and Augustine treats this recognition as infalli- 
ble although he does not explain its infallibility. 

Objects that are public are those which all men may come to know; 
and of them, there are six important kinds: the principles of logic to- 
gether with what they yield, the objects of mathematics, the laws of 
esthetics, the standards of morality, the physical and social order, and 
God. The first four are discovered, in part, by introspection. An inward 
turning of the soul finds the basic principles concerned; and from these 
inward truths, reason’s activity of ordering and correcting develops sys- 
tems of logic and mathematics, of zsthetics and morality. As we have 
seen, these objects of reason must be mental, at least in the sense that they 
cannot be derived from sensory observation.®§ But although they are 
either introspected or derived from those which are, they are not private.® 
For all men find the same objects by introspection; and since reason is 
identical throughout the human species, its working upon them yields 
results which are identical for all. As a consequence, a single body of 
logical and mathematical, of zsthetic and moral truths is valid for all 
men; and relativity in these matters cannot be countenanced. 

Each being in the natural and social world, as well as that entire 
order itself, is an object public to all knowers; and its publicity is of two 
different sorts. First, there is the publicity of a part of its sensible char- 
acter; the qualities of things revealed through sight, through hearing, and 
through touch are open to public observation. That they are so is guar- 
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anteed in part by knowledge of idiosyncratic sensations. All men can ob- 
serve that a given object is red or sounding or rough, for one man’s per- 
ception of it does not preclude another’s by altering or destroying it. But 
smell and taste are always directed toward different things, and always 
involve an alteration or destruction of the thing smelled or tasted. Smells 
and tastes consequently, are private. “It is . . . evident that things which 
we perceive with the bodily senses without causing them to change are by 
nature quite different from our senses, and consequently are common to 
us both, because they are not converted and changed into something which 
is our peculiar and almost private property.” 7 The logical, mathemati- 
cal, esthetic, and moral properties of things are not observable by sense. 
A thing’s identity with itself, the number of its parts and proportion of 
its sides, its beauty, or its moral worth, we cannot perceive. Yet these 
properties are public; and Augustine finds a second factor in the publicity 
of the items in the natural and social order which follows from the fact 
that they provide instances of the truths discovered by reason. Knowledge 
of the external world, of nature and of man, consists in sensory observa- 
tion of visible, audible, and tangible objects ordered, arranged, and 
evaluated according to the truths of reason. 

Knowledge of the external world involves, then, truths of two dif- 
ferent sorts. First, it involves the truths of reason which, earlier, we saw 
to be necessary in the sense that their denials involved contradiction. 
These are the truths which no possible world could violate; and they 
consist of the logical and mathematical, the esthetic and moral laws that 
would govern any possible order. Secondly, there are truths that are not 
necessary; and of these, there are also two kinds, i.e., those which assert 
the visible, audible, and tangible qualities of things, and those which as- 
sert their rationally discoverable properties. Those of the first kind, that 
is, the truths of reason, we cannot be mistaken about even though the 
objects they describe might not have existed; for the sensible characters 
presented to us are evidently what they are. They are instances of the 
“knowledge of sense comprehended by reason.’’ Those of the second 
kind, similarly, we cannot be mistaken about although they need not be 
true. That this red square has equal diagonals we can be utterly certain of 
since it is evidently a red square. But it need not have been so, and the 
truth of which we are completely certain is not a necessary one. These 
nonnecessary truths which describe the external world are those state- 
ments at least some of which would be false if another world had existed; 
and they consist of truths which describe visible, audible, and tangible 
objects as well as those which state that these objects manifest certain 
laws. The fifth object of knowledge, public to all, is the natural and 
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social world, and it is described in a body of truths made up of some 
which are necessary and some which are not. 

The sixth object public to all knowers is God. As we have seen, 
reason, which is universal to man, can prove His existence and at least, 
in part, His character. This proof, of course, involves a similarly public 
relation of God to the order of the world. So long as our reasoning is 
correct, then, our awareness of God cannot be mistaken. 

Augustine’s two claims—the one, that we can know sensations as 
well as memories, feelings, acts of will, and images, which are confined to 
ourselves, and the other, that our awareness of logic and mathematics, of 
zsthetics and morals, of the external world and God amounts to knowl- 
edge—allow for one strong objection. Both claims involve the existence 
of the self, i.e., the existence of a knower who engages in sensation and 
introspection, and from whose activity rational and empirical knowledge 
results. If it cannot be shown beyond the possibility of doubt that the self 
or soul exists, his claims simply cannot be made. In his answer to the 
question how knowledge may be secured, the second question of episte- 
mology, Augustine provides a method by which the existence of the self or 
soul is assured, and as a consequence, the answer to the first question of 
epistemology. 

My own existence, Augustine says, is something about which I 
might be deceived; but if I might be deceived about it, I must exist since 
the deception of a nonexistent person is incomprehensible. I know, then, 
that I exist, and from this knowledge it is manifest that I am alive. It is 
equally manifest from my knowledge of both facts that I am an intelli- 
gence.”1 We may substitute any name for the pronoun “I”; and whenever 
such an argument is made, the existence, the life, and the intelligence of 
the arguer is guaranteed against all doubt. It is this existence, life, and 
intelligence which is required in order to support the claims to knowledge 
which Augustine makes; and in arguing that we know it, Augustine en- 
gaged in the method of initial doubt, the procedure of questioning every- 
thing in order to see what can be known, whose authorship is often at- 
tributed to Descartes. This pre-Cartesian method is, however, a method 
of reason, for it depends upon the irrationality of denying the existence 
of the self. 

The existence of the soul is guaranteed in another way, and this 
other way is introspection. In Book Ten, Chapter 8, of the Confessions, 
Augustine gives an account of the things and activities he can know when 
he comes “into the fields and broad palaces of memory.” ‘““Memory’’ is used 
as a synonym for “introspection.” One of the many things and activities 
he discovers is ‘‘the seat of my very mind”; 7? and this seat seems to be the 
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self or soul in its activities of reasoning, including imagination; feeling, 
including sensation; and willing. What is revealed in this way we can be 
completely certain of, for the denial that it is before our mind, when it is 
sO, would amount to a contradiction. Augustine does not formally ad- 
vance introspection as one way of securing knowledge; but in fact, he 
supplements reason’s guarantee of the self with introspective knowledge. 

Introspection, also, assures us that the things or contents of our 
minds, images, memories, feelings, and acts of will are what they appear 
to it to be; but this assurance is enhanced by reason’s guarantee that each 
one could not be different. 

Further, it is by introspection that we discover the principles of 
logic and mathematics, of zsthetics and of morals. Augustine clearly 
holds that these principles are discovered within ourselves, even though 
they possess universal validity. Once introspection has done its work, 
reason takes over to develop the systems to which these principles lead. 

Knowledge of the order of the world may be secured by a method 
which combines observation with reason. The senses must tell us what 
visible, audible, and tangible objects surround us, and also what visible, 
audible, and tangible relations, in fact, sensible objects bear to one 
another. But reason provides the laws to which these sensible objects are 
subordinated in our knowledge of the external world. 

Our knowledge of idiosyncratic sensations, likewise, is secured 
through observation and through reason. Observation tells us that we 
have them and that others do not. Reason assures us that they are what 
they appear, and even, perhaps, what the laws are by which they are pro- 
duced. 

The existence of God is guaranteed by reason. We have seen that 
the dominant argument in Augustine’s thought is the argument from the 
necessity of a ground for the truths, both necessary and nonnecessary, 
which describe the order of the world; but the need for such a ground 
rests upon the irrationality of there being none. The dominant argument 
for God’s existence contains, however, one element which relies upon ob- 
servation, namely, the premise that one particular world exists, the one 
which we find about us. Our knowledge of this statement, as we have seen, 
depends upon observation as well as upon reason. 

Despite the rational and empirical argument, Augustine is not 
always satisfied that reason and observation can provide knowledge of 
God. Our observation of our friends gives us only a very superficial ac- 
quaintance with them, and our intellect provides no more adequate 
knowledge of them.73 What we desire is a knowledge of them which is so 
thoroughgoing and joyous that observation and reason seem inadequate 
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ways of achieving it. Augustine suggests that the method by which a 
conclusive knowledge of God may be achieved is like the method which 
we would follow if we could arrive at this profound knowledge of our 
friends or even of ourselves; 74 but he says that this method is unknown. 
For it must be a method that leads to an awareness of God which is not 
infallible merely, but suffused with perfect joy as well—a joy much more 
perfect than that which would accompany a complete knowledge of our 
friends. Neither reason, observation, nor introspection lead to this beati- 
tude; 75 and Augustine suggests that some method different from one or 
all of these is required to provide that knowledge of God which is both 
certain and superlatively good, although he also wonders if this is not a 
matter rather of the object known than of the path to be pursued. 

One might suppose that Augustine wishes to supplement faith in 
God with an intimate acquaintance with Him analogous to the acquaint- 
ance which, in De Magistro, he contends we can have with individuals 
present to us but not with those who never have been present. Of the 
latter, we can have knowledge only by description; we can know only that 
they fall under certain universals. Consequently, our awareness of them 
always falls short of that fullness which direct acquaintance affords. Augus- 
tine argues, in this vein, that Plato and Plotinus may have spoken truly 
and at length about God, and yet have known Him not. But this inter- 
pretation of the method for knowing God must be rejected because, 
Augustine argues, that method is quite unlike observation. Whatever the 
method, we must start with faith or belief in God as revealed in the 
Scriptures, with hope that we can come to know Him, and with earnest 
love of Him. Given these three things, the method by which knowledge of 
God is secured will be one in whose success faith becomes knowledge, and 
hope unbroken possession. Love will remain unaltered because its object 
never can again be lost. 

There is a tendency in Augustine’s thought toward mysticism, 1.€., 
toward the view that God can be known by no ordinary method, that the 
method for knowing Him cannot be completely formulated, and that the 
adorable nature of deity is itself incapable of rational formulation. This 
tendency is subordinated to the dominant argument. But even when it is 
present, faith, hope, and love still are necessary; and at times Augustine’s 
words suggest that reason and observation can prepare us for the earthly 
knowledge that we cannot know God fully here,76 and for a mystical 
union with Him after death. 


74 Despite the assertions of knowledge, Augustine also doubts that we can know our- 
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SUMMARY AND CONCLUSION 


In his analysis of the concept ‘‘teaching’’ Augustine arrives at the 
conclusion that teaching consists in the teacher’s use of language to 
prompt the student to his own activity of learning, and that learning in- 
volves the student’s seeing by divine illumination that the statements he 
learns are true. This analysis of ‘‘teaching” depends upon the existence of 
God, the source of inner illumination. It would be nonsensical were there 
no such source, for it would amount to the assertion that teaching which 
does occur consists in something which does not. Augustine’s metaphysics 
presents a proof that God, the source of inner illumination, does exist. It 
supplements his analysis of “teaching’”’ by providing a reference for one 
of the terms into which that concept is analyzed. 

The metaphysical theory also explains the psychology and univer- 
sal history upon which Augustine bases his educational recommendations. 
God, the creator, explains the psychological statements of fact employed; 
for His endowing the original parent with a perfect life as well as with a 
free will accounts for the present degenerate state of the soul together with 
its desire for perfect happiness. Both these are known by observation, but 
why they must be as they are observed to be is explained by their divine 
but unobservable source. Moreover, the history of nature and of man 
which might analogously be assigned a basis in empirical evidence ap- 
pears as a necessary consequence of God’s omniscient intellect and omnip- 
otent will. Further, the metaphysical theory supplements the statements 
of fact which Augustine draws from his psychology and universal history; 
for it shows that the person described by that psychology and whose for- 
tunes and destiny are set forth by that history is immortal.” Both faith 
and reason give assurance that God created man immortal. The Scriptures 
say it, and reason demonstrates it. 

The metaphysical explanation for and supplement of statements of 
fact serve to strengthen both the goal and subordinate recommendations 
of Augustine’s educational theory. The objective of education is conver- 
sion to Christianity and willing obedience to God’s law as a consequence 
of love for Him. But the recommendation of this goal for teaching would 
be pointless without some assurance that God exists; it appears to have 
been more urgent for Augustine because of the punishment in immortal 
life of those who do not achieve conversion and do not manifest repent- 
ance. The metaphysical theory provides assurance of God and of His 
power to reward and to punish; and by strengthening the goal of teach- 


77 The argument for immortality is both scriptural and dialectical. I have omitted it 
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ing, it also reinforces the recommendations subordinate thereto, 1.e., prop- 
agation of Christianity through the Church and the course of study in 
the schools. 

Augustine’s ethical theory offers an analysis of generic goodness, of 
human goodness and rightness, and a statement as to what things possess 
these traits. In this way, it affords a justification of the view that obedi- 
ence to God’s law is right, and that a life of blessedness, much like that 
of Adam and Eve, is the best for man. But it is clear that the justification 
that is proffered is based on the metaphysical theory, for the view that 
acting rightly is obeying God’s law, and that the good life is one in which 
secular desires are subordinated to the will to obey the law, would col- 
lapse into emptiness in the absence of that theory. 

Augustine’s theory of knowledge, his account of its nature and 
method, may be regarded as assuring the propriety of the methods of 
instruction recommended in his educational theory. We have seen that 
he recommends authoritative instruction in the earlier stages of educa- 
tion; this method, used in teaching the liberal arts, and designed to foster 
belief or faith rather than knowledge, is suited to those incapable of care- 
ful introspection and highly rationalized procedures and devoid of a wide 
and cumulative experience of the sensible world. He suggests that, in the 
more advanced educational stages, what authority teaches may, for the 
highly reasonable, be converted into knowledge. This conversion requires 
the introspection of, and logical operation upon those truths which 
divine illumination reveals, and their application to sensible objects of 
which discriminating observation has built up a large body of memories 
or experience in the learner’s mind. 

From Augustine’s writings two sets of passages have been selected: 
the first from De Magistro, Concerning The Teacher; the second from 
De Ordine, Divine Providence and the Problem of Evil. Both works are 
dialogues. The persons of De Magistro are Augustine and his natural son, 
Adeodatus, age fifteen. Augustine tells us7® that all the views in it ex- 
pressed by Adeodatus were his own; and quite justly, he says that Adeo- 
datus’ talent was a matter of awe. The boy died not long after the con- 
versation. 
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SELECTIONS FROM 


The Teacher 


By Saint Augustine. The selections that follow are taken from Ancient 
Christian Writers, No. 9, Saint Augustine, The Teacher (De Magistro), 
edited by Johannes Quasten, S.T.D., and Joseph C. Plumpe, Ph.D., 
translated and annotated by Joseph M. Colleran, C.SS.R., Ph.D., pub- 
lished by The Newman Press, Westminster, Md., 1950, and Longmans, 
Green & Co. Limited, London. Reprinted with the kind permission of 
the publishers. Footnotes omitted. 


CHAPTER I 


The purpose of speech 


AUGUSTINE. What do you think we purpose to do when we speak? 

ADEODATuS. As far as occurs to me at this moment, we intend 
either to teach or to learn. 

AuG. One of these is clear to me, and I agree with you: obviously, 
when we speak we do wish to teach. But as to learning—how does that 
enter in? 

AD. Well, how do you think, but by asking questions? 

AUG. Even in that case, as I understand it, we intend to do 
nothing else than to teach. For, I ask you, do you put questions for any 
other reason than to teach the one you interrogate, what it is you wish 
to knowe 

Abe eOU are Tight. 

AuG. So you see that our purpose in speaking is solely to teach. 

Ap. No, that is not clear to me. For if speaking is nothing more 
than uttering words, I notice we do that when we sing. And since we 
often sing when we are alone, with no one present to learn, I do not 
think we wish to teach anything. 

AuG. Yes, but I think there is a kind of teaching which functions 
by reminding—an important kind, indeed, as the theme of our discussion 
will bring out. But if you do not think that we learn when we remember 
and that one does not teach when he reminds, I make no objection; and 
let me agree, for the present, to two reasons for speaking: either to teach, 
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or to remind others or ourselves; and the latter is what we do even when 
we sing, do you not think so? 

Ap. Not entirely. For it is very seldom that I sing to remind my- 
self; I do so only for the pleasure I get out of it. 

AuG. I see your point. But you are, of course, aware that what 
pleases you in song is a certain rhythm of sound. Since this can be added 
to words or taken from them, is not speaking one thing, and singing an- 
other? Song, as you know, is produced by flute and harp; again, the birds 
sing; and sometimes we, too, hum musical sounds without words, which 
can be called song, but not speech. Is there anything here you would 
take exception to? 

AD. No, nothing. 

2. auc. You hold, then, that speech originated for the sole reason of 
teaching or reminding? 

AD. So I would hold, did it not strike me that when we pray, we 
certainly do speak; and—there is the rub—it is not right to think that 
God should be taught by us or that we should remind Him of anything. 


AuG. .. . Wherefore, there is no need of speech—that is, of vocal- 
ized words—when we pray, except perhaps to manifest the mind, as the 
priests do, not that God may hear, but that men may hear and, by being 
reminded, may with one accord dedicate themselves to God. Or do you 
regard this differently? 

AD. J am in complete agreement. 


AUG. .. . I believe you notice at the same time that even when a 
person merely strains his mind toward something, although we utter no 
sound, yet because we ponder the words themselves, we do speak within 
our own minds. So, too, speech serves us only to remind, since the memory 
in which the words inhere, by recalling them, brings to mind the realities 
themselves, of which the words are signs. 

AD. I understand and follow you. 


CHAPTER II 


Words are signs. Can meanings of words be 
shown only by using words? 


3. AUG. Do we agree, then, that words are signs? 


AD. Yes. 
AuG. Now, can a sign be a sign unless it signifies something? 
AD. No. 


AUG. How many words are there in this verse: 
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If nothing from this great heaven-doomed city remain? 


AD. Eight. 
AuG. ‘Then there are eight signs? 
Aaa Y CS. 


AUG. I presume you understand this verse. 

AD. Quite well, I think. 

AuG. ‘Tell me what each word signifies. 

AD. I see what “if” signifies, but I find no other word to indicate 
its meaning. 

AuG. Whatever the word signifies—do you at least know where it 
exists? 

AD. It seems to me that “if” signifies doubt, and where is doubt 
but in the mind? 

AuG. I grant that for now. Go on to the rest. 

AD. “Nothing” can signify only what does not exist. 


AUG. What are we to do, then? Shall we, instead of saying that 
this word signifies a thing which does not exist, rather say that it signifies 
some state of the mind when it sees no reality, yet finds, or thinks that it 
finds, that the reality does not exist? 

AD. [hat may be precisely what I was struggling to explain. 


Ap. The third is the preposition “from,” for which we can, I 
think, say “‘of.” 

AuG. Iam not asking you to substitute for one word quite familiar 
another equally familiar having the same meaning—if, indeed, it has the 
same meaning—but let us grant that for the present. Undoubtedly, if the 
poet had said, not “from this great city,” but “of this great city,” and if I 
asked you what “of” means, you would say “from,” since here you would 
have two words, that is, signs, signifying, as you think, the same thing. 
But what I am looking for is that one single thing, whatever it is, which 
is signified by those two signs. 

AD. It seems to me that some sort of separation from a thing in 
which something had been, is signified; and that this is said to be “from” 
the former, be it that that former thing no longer remains, as in the pres- 
ent verse where a city no longer remains, though some Trojans could be 
“from” that city; or be it that it does remain, for instance, when we say 
that traders “from” Rome are in Africa. 

Auc. Granted that this is so, and let me not enumerate how many 
exceptions to this rule of yours can be found: just the same, you can 
readily see that you have explained words by words—that is, signs by 
signs—and what is quite familiar by what is equally familiar. But I would 
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like you to show me, if you can, the realities themselves of which these are 
signs. 


CHAPTER III 


Can anything be made known without a sign? 


5. Ap. I am astonished that you do not know, or rather pretend 
not to know, that what you wish cannot be accomplished at all by any 
replies of mine. For we are holding a discussion, and in so doing we can- 
not give answers except in words. But here you are looking for realities 
which, whatever they may be, certainly are not words, and yet you your- 
self, too, are using words to ask for them. Therefore, you must first ask 
for them without words, if you want me to answer on the same terms. 

AuG. You are within your rights, I admit. Yet if I should ask you 
what the three syllables signify when the word paries [“wall’’] is pro- 
nounced, could you not point it out with your finger, so that, by your 
showing me and without your using any words, I could directly see the 
thing itself of which this three-syllable word is a sign? 

Ap. I admit that can be done, but only in regard to nouns that 
signify bodies, and when those bodies are present. 

AuG. We do not call color a body, do we? Do we not rather call 
it a quality of a body? 

AD. Yes. 

AuG. Why, then, can it, too, be pointed out with the finger? Or 
do you also add to bodies the qualities of bodies, so that the latter, when 
they are present, can be manifested equally well without words? 

AD. When I mentioned bodies, I meant all corporeal things; that 
is, everything in bodies that can be known by the senses. 

AuG. But think this over—should you not also make some excep- 
tions here? 

AD. Good advice! For I should have said, not all corporeal things, 
but all visible things. I admit, of course, that sound, odor, savor, weight, 
heat and other properties that pertain to the senses other than sight, al- 
though they cannot be known by the senses unless they are in bodies, 
and therefore are bodily, nevertheless cannot be indicated by pointing the 
finger. 

AUG. Have you never seen people holding a sort of conversation 
with deaf persons by means of gestures, and the deaf themselves also 
using gestures to ask questions or to answer them, to communicate or 
indicate most, if not all, of their wishes? When this is done, surely not 
only visible objects are manifested without words, but also sounds and 
savors and all the other things of this sort. Yes, actors in the theatres, 
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too, present and enact entire stories, for the most part by employing pan- 
tomime without words. 

AD. I have nothing to say against that, except that not only I but 

even the pantomimist himself would be unable to show you, without 
using words, what that “from” means. 
6. auc. Perhaps you are right. But let us suppose that he can. 
You do not doubt, I presume, that whatever that action of the body 
would be by which he would try to show me the reality that is signified 
by this word, it would not be the reality itself, but a sign of it. Therefore, 
he, too, though not using a word for a word, will still be indicating a 
sign by a sign—meaning that the monosyllable “from” and the gesture 
will signify some one thing, which is what I would like to have shown 
me without a sign being made. 

AD. How, I ask you, is it possible to do what you want? 

AuG. In the same way that it was possible with regard to the wall. 

AD. Not even that, so our step-by-step reasoning has made clear, 
can be shown without a sign. For obviously the pointing of the finger is 
not the wall, but a sign by means of which the wall can be seen. I see 
nothing, therefore, that can be made known without signs. 

AuG. What if I were to ask you what walking is, and you were to 
get up and walk? Would you not be using the reality itself, rather than 
words or any other signs, to teach me? 

AD. I admit that is so, and I am ashamed that I did not see what 
is so evident. From this thousands of other things now occur to me, which 
can be shown directly and not through signs, such as eating, drinking, 
sitting, standing, calling, and countless other things. 

AuG. Well, tell me now, if I, completely ignorant of the meaning 
of this word, were to ask you what walking is, while you were walking, 
how would you teach me? 

Ap. I should walk somewhat faster, so that following your ques- 
tion some new element would suggest it to you; and at the same time I 
would be doing only what had to be shown. 

AuG. Do you not know that walking and hurrying are two dif 
ferent things? One who walks does not by that fact hurry. And one who 
hurries does not necessarily walk; for we speak of hurrying in regard to 
writing and reading, and countless other things. Hence, if after my ques- 
tion you were to do more hurriedly what you happened to be doing, I 
would think walking is the same as hurrying, for that is the new element 
you would have added; and I would for this reason be misled. 

Ap. I admit that we cannot manifest a thing without a sign, if 
we are asked about it while we are in the act of doing it. For if we add 
nothing, he who puts the question will think that we are unwilling to 
show him, and that, ignoring him, we are merely continuing to do what 
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we were doing before. Should he, however, ask about things that we are 
able to do, but does not ask while we are actually doing them, we can, 
by doing it after he puts his question, show what he is asking about, by 
means of the reality itself rather than by a sign—unless he chances to ask 
me what speaking is, while I am speaking. For then, whatever I should 
say to teach him—speak I must; and pursuing my course from there, I 
shall teach him until I make plain to him what he wants to know, with- 
out departing from the reality itself which he asked to have shown him, 
and without looking for signs to manifest it, other than speech itself... . 


CHAPTER VIII 


The practical value of such discussion. The necessity 
of directing attention to realities signified. 


22. auc. Very well, let us, then, consider that division in which 
signs signify not other signs, but those things we call signifiable. And 
first tell me whether man is man. 

AD. But now you are perhaps joking. 

AUG. Why so? 

AD. Because you think it necessary to ask me whether man is any- 
thing but man [homo]. 

AuG. I suppose you would think that I was again poking fun at 
you if I should also ask whether the first syllable of this noun is other 
than ho- and the second other than -mo. 

AD. I certainly would. 

AuG. But when those syllables are joined, you have homo—or 
will you deny that? 

AD. Who could deny that? 

AUG. I ask you, then, whether you are these two syllables con- 
joined? 

AD. Not at all. But I see what you are driving at. 

AuG. ‘Tell me, then, to save me from appearing offensive to you. 

AD. You think the inference is that I am not a man. 

AuG. Well, do you not think so too, since you grant the truth of 
everything we have said before, from which this follows? 

AD. I shall not tell you what I think until I first hear from you 
whether in your question about man being man you were asking about 
those two syllables or about the reality itself which they signify. 

AuG. Do you rather answer in what sense you have taken my ques- 
tion. For if it is ambiguous, you should have guarded against that first, 
and not answered until you found out in what sense I put the question. 
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AD. But why should this ambiguity embarrass me, when I have 
given the answer to both questions? For man is certainly man: obviously, 
those two syllables are nothing more than those two syllables; and that 
which they signify is nothing but what it is. 


AD. Nothing could be more true. Why, then, should the mind 
take offense when someone says, “‘So, you are not ‘man,’ ” since, accord- 
ing to what we granted nothing truer could be said? 

AUG. Because as soon as those words are pronounced, I cannot 
but think that the conclusion has reference to what is signified by these 
two syllables, and that by reason of the rule which naturally has domi- 
nance, namely, that when signs are heard the attention is directed to the 
realities signified. 

AD. I agree with you. 


CHAPTER X 


Is teaching possible without signs? Words themselves 
do not make us know realities. 


29. auc. Do you think that all actions which we are able to per- 
form the moment we are asked about them, can be manifested without 
a sign, or would you make any exception? 

AD. Considering this whole class over and over again, I still find 
nothing that can be taught without signs, except perhaps speaking, and 
possibly teaching, if someone should inquire what teaching itself is. For 
I see that whatever I may do, following his inquiry, to make him learn, 
he does not learn from the reality itself which he desires to have shown 
to him. For example, if anyone should ask me what walking is, while I 
am not, as was said, engaged in anything or while I am doing something 
else, and I should try to teach him what he is asking about, without a 
sign, by promptly starting to walk, how am I to avoid having him think 
that just the amount of walking I have done is walking? And if he 
should think that, he will be deceived: he will decide that anyone who 
walks a longer or shorter distance than I have walked, is not walking. And 
what I have said about this one word applies to all the things which I 
had agreed can be shown without a sign, save those two which we have 
excepted. 

30. auc. Very well, I accept that. But does it not seem to you that 
speaking is one thing, and teaching another? 

AD. It certainly seems so. For if they were the same, no one would 
teach except by speaking; but since we also teach many things by means 
of other signs besides words, who can doubt that there is a difference? 
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AuG. Well, then, are teaching and signifying the same? Or is there 
some difference? 

Ap. I think they are the same. 

AuG. Is he not right who says that we signify in order to teach? 

Ap. Absolutely right. 

AuG. What if another should say that we teach in order to give 
signs? Would it not be easy to refute him by the norm we established 
before? 

AD ay Cs: 

AuG. Wherefore, if we give signs in order to teach, but do not 
teach in order to give signs, teaching and signifying are two different 
things. 

AD. You are right, and I was wrong in answering that both are 
the same. 

AuG. Now answer this: does he who teaches what teaching is, do 
so by giving signs or in some other way? 

AD. I do not see how he can do it otherwise. 

AuG. ‘Therefore, it is incorrect to say what you said a while ago, 
that in the case of the question what teaching is, the reality in question 
can be taught without signs. For we see that not even this can be done 
without giving signs, since you have granted that signifying is one thing, 
and teaching another. Now, if they are different, as they appear to be, 
and the latter cannot be manifested except by the former, then certainly 
it is not manifested by itself, as you thought. Consequently, we have as 
yet found nothing which can be manifested by itself, except speech, which 
also signifies itself along with other things. Still, since speech itself is also 
a sign, it is not yet entirely clear that anything can be taught without 
signs. 

AD. I have no reason for not agreeing. 


AUG. .. . Suppose, for example, someone who is unfamiliar with 
the art of snaring birds, which is done with reeds and birdlime, were to 
meet a fowler equipped with his instruments, though not actually fowl- 
ing but just walking along. On seeing him, he hurries to catch up with 
him and, as is natural, reflects and asks himself in his astonishment what 
the man’s equipment means. Suppose that the fowler, when he sees the 
other man’s attention riveted on himself, wishing to show off, disengages 
the reeds and with his rod and his hawk intercepts, subdues, and cap- 
tures some little bird he happens to observe close by: would he not, I ask 
you, teach that spectator of his what he wanted to know, not by signify- 
ing, but by means of the reality itself? 

AD. I am afraid we have here a repetition of what I said of the 
man who asks what walking is: again I fail to see that the whole art of 
fowling has been manifested in this case. 
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AUG. It is easy to relieve you of that misgiving. Let me add that 
we suppose him to be intelligent enough to understand all the details 
of the art from what he sees. It is sufficient for our point that it is possible 
to teach at least some men some matters, though not all, without signs. 

AD. ‘To that I can also add this: if he is really intelligent, he will 
grasp all there is to walking, when walking is demonstrated by a few 
steps. 

AuG. So far as I am concerned, you may add that; and I not only 
do not object, but I am partial to it. You see that actually both of us 
have come to the conclusion that some people can be taught certain 
things without signs and that it is false that, as we thought a little while 
ago, absolutely nothing can be manifested without signs. Indeed, these 
examples suggest not one or the other, but thousands of things which are 
manifested by themselves, without any sign being given. Why, then, I 
ask you, should we doubt this? For, not to mention the countless per- 
formances of men in all the theatres who give exhibitions of things di- 
rectly as they are without signs, does not God, and does not nature ex- 
hibit and manifest directly to the gaze of all, this sun and the light that 
bathes and clothes all things present, the moon and the other stars, the 
earth and the seas, and all the countless things that are begotten in them? 
33. Now, if we consider the matter more diligently, perhaps you 
will find that there is nothing that is learned by signs proper to it. For 
when a sign is presented to me, if it finds me ignorant of the reality of 
which it is a sign, it cannot teach me anything; but if it finds me know- 
ing the reality, what do I learn by means of the sign? Thus, when I read: 
And their saraballae were not altered, the word saraballae does not mani- 
fest to me the reality which it signifies. If it is head-coverings of some sort 
that are called by this name, did I upon hearing this learn either what a 
head is or what coverings are? These I had known before; and my knowl- 
edge of them was gained not when they were called such by others, but 
when they were seen by myself. The first time the two syllables cap-ut 
[“head”] struck my ears, I was just as ignorant of what they signified as 
when I first heard or read saraballae. But when “head” was repeatedly 
expressed, noting and observing when it was used, I discovered that it 
was the word for a thing which was already most familiar to me from 
sight. Before I made that discovery, this word was a mere sound to me; 
but I learned it was a sign, when I found of what thing it is the sign; and 
I had learned that reality, as I said, not by any signifying, but by seeing 
it. Therefore, it is a case of the sign being learned from the thing cognized 
rather than that the thing is learned from a given sign. 

34. That you may understand this more clearly, suppose that we 
now hear the word “head” spoken for the first time, and, not knowing 
whether it is only a vocal sound or whether it also signifies something, 
we ask what “head” is. (Remember, we wish to acquire knowledge not 
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of the reality which is signified, but of the sign itself, which knowledge 
we of course lack as long as we do not know of what it is the sign.) If, 
then, when we put the question, the reality itself is pointed out to us, we 
learn the sign which we had only heard and not yet understood, by seeing 
this reality. But since there are two elements in that sign—the sound and 
the signification—we certainly perceive the sound not by means of the 
sign, but by the simple fact that the sound strikes the ear. We learn the 
signification, however, by seeing the reality which is signified. For that 
pointing of the finger cannot signify anything else than what the finger 
points out; and it indicates not the sign, but the member which is called 
“head.” Therefore, by means of the pointing I cannot learn either the 
reality—since I already knew it—or the sign, for the finger was not 
pointed at that. 

But I am not stressing the pointing of the finger; because it seems 
to me that it is only a sign of the indication itself, rather than of any 
realities indicated. It is just like the adverb “look!” [ecce]. In fact, we 
are accustomed to point the finger even when we use this adverb, lest 
one of them would not be a sufficient sign of the indication. What I am 
above all striving to convince you of, if I can, is that we do not learn 
anything by means of the signs called words. For, as I have said, we learn 
the meaning of the word—that is, the signification that is hidden in the 
sound—only after the reality itself which is signified has been recognized, 
rather than perceive that reality by means of such signification. 


CHAPTER XI 


We learn, not through words sounding in the ear, 
but through truth that teaches internally. 
Christ the Teacher. 


36. As we have seen them so far, the import of words—to state 
the most that can be said for them—consists in this: they serve merely 
to suggest that we look for realities. These they do not exhibit to us for 
our knowledge. On the other hand, a person teaches me something who 
presents to my eyes or any other bodily sense or even to my mind itself 
what I desire to know. By means of words, therefore, we learn nothing 
but words; in fact, only the sound and noise of words. For if things 
which are not signs cannot be words, then, even though I have already 
heard a word, I do not know it is a word until I know what it signifies. 
Consequently, with the knowledge of realities there also comes the knowl- 
edge of the words, whereas when words are heard, not even the words are 
learned. In fact, the words we do know we do not learn; and those we do 
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not know we cannot but acknowledge that we learn them only on perceiv- 
ing their meaning; and this occurs not by hearing the vocal sounds 
uttered, but by knowing the realities signified. It is indeed purest logic 
and most truly said that when words are uttered we either know what 
they signify, or we do not know. If we know, we recall rather than learn; 
but if we do not know, we do not even recall, though perhaps we re- 
ceive the impulse to inquire. 

37. Now, should you say: granted that—unless we see them, we 
cannot establish what those head-coverings are whose name we recog- 
nize only as a sound, and we are in no better position regarding even the 
name, unless the objects themselves are recognized. Yet we do accept the 
story about those boys, how they triumphed over the king and the flames 
by their faith and religion, what praise they sang to God, what honors they 
received even from their enemy himself. Have we learned these things 
otherwise than by means of words? I answer that we already knew every- 
thing that is signified by those words. For instance, what three boys are, 
what a furnace is, what fire is, what a king is, and finally, what it means 
to be unharmed by fire, and whatever else those words signify, I already 
knew. But Ananias, Azarias, and Misael are as unknown to me as the 
saraballae; and these names did not help me at all to know them, nor 
could they help me. Yet, that all the events which we read about in that 
account, actually happened at that time and in the manner described, is 
something that I admit I believe rather than know. And here we have a 
difference of which those whom we believe were not unaware; for the 
Prophet says: Unless you believe, you shall not understand. He certainly 
could not have said that if he thought there is no difference between the 
two. Wherefore, what I understand I also believe. Again, everything I 
understand, I know; but I do not know all I believe. But I am not for 
that reason unaware how useful it is to believe also many things which I 
do not know; and in this usefulness I also include the account of the three 
boys. Hence, although the majority of things cannot possibly be known 
by me, yet I know how very useful it is to believe them. 

38. Regarding, however, all those things which we understand, it 
is not a speaker who utters sounds exteriorly whom we consult, but it is 
truth that presides within, over the mind itself; though it may have been 
words that prompted us to make such consultation. And He who is con- 
sulted, He who is said to dwell in the inner man, He it is who teaches— 
Christ—that is, the unchangeable Power of God and everlasting Wisdom. 
This Wisdom every rational soul does, in fact, consult. But to each one 
only so much is manifested as he is capable of receiving because of his own 
good or bad will. And if one sometimes falls into error, that does not 
occur by reason of defect in the Truth consulted, any more than it is a de- 
fect of the light which is outside us that the eyes of the body are often 
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deceived. And this is a light which we acknowledge that we consult in 
regard to visible things, that it may manifest them to us to the extent that 
we are able to perceive them. 


CHAPTER XII 


Internal light, internal truth. 


39. Now, if regarding colors we consult light; and regarding the 
other sensible objects we consult the elements of this world constituting 
the bodies of which we have sense experience, and the senses themselves 
which the mind uses as interpreters to know such things; and if, more- 
over, regarding those things which are objects of intelligence we consult 
the truth within us through reasoning—then what can be advanced as 
proof that words teach us anything beyond the mere sound which strikes 
the ears? For everything we perceive, we perceive either through a sense 
of the body or by the mind. The former we call sensible, the latter, intel- 
ligible; or, to speak in the manner of our own authors, we call the former 
carnal, and the latter spiritual. When we are asked concerning the former, 
we answer, if the things of which we have sense knowledge are present; as 
when we are looking at a new moon we are asked what sort of a thing it is 
or where it is. In this case if the one who puts the question does not see 
the object, he believes words; and often he does not believe them. But 
learn he does not at all, unless he himself sees what is spoken about; and 
in that case he learns not by means of spoken words, but by means of the 
realities themselves and his senses. For the words have the same sound 
for the one who sees the object as for the one who does not see it. But 
when a question is asked not regarding things which we perceive while 
they are present, but regarding things of which we had sense knowledge 
in the past, then we express in speech, not the realities themselves, but 
the images impressed by them on the mind and committed to memory. 
How we can speak at all of these as true when we see they are false, I do 
not know—unless it be because we report on them not as things we 
actually see and perceive, but as things we have seen and perceived. Thus 
we bear these images in the depths of memory as so many attestations, so 
to say, of things previously perceived by the senses. Contemplating these 
in the mind, we have the good conscience that we are not lying when we 
speak. But even so, these attestations are such for us only. If one who hears 
me has personally perceived these things and become aware of them, he 
does not learn them from my words, but recognizes them from the images 
that are stored away within himself. If, however, he has had no sense 
knowledge of them, he clearly believes rather than learns by means of 
the words. 
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40. Now, when there is question of those things which we perceive 
by the mind—that is, by means of the intellect and by reason—we ob- 
viously express in speech the things which we behold immediately in that 
interior light of truth which effects enlightenment and happiness in the 
so-called inner man. And at the same time if the one who hears me 
likewise sees those things with an inner and undivided eye, he knows 
the matter of which I speak by his own contemplation, not by means of 
my words. Hence, I do not teach even such a one, although I speak what 
is true and he sees what is true. For he is taught not by my words, but by 
the realities themselves made manifest to him by God revealing them to 
his inner self. Thus, if he were asked, he could also give answers regard- 
ing these things. What could be more absurd than to think that he is 
taught by my speech, when even before I spoke he could explain those 
same things, if he were asked about them? 

As for the fact that, as often happens, one denies something when 
he is asked about it, but is brought around by further questions to affirm 
it, this happens by reason of the weakness of his vision, not permitting him 
to consult that light regarding the matter as a whole. He is prompted to 
consider the problem part by part as questions are put regarding those 
same parts that constitute the whole, which originally he was not able to 
see in its entirety. If in this case he is led on by the words of the questioner, 
still it is not that the words teach him, but they represent questions put to 
him in such a way as to correspond to his capacity for learning from his 
own inner self. 

To illustrate: if I were to ask you whether it is true that nothing 
can be taught by means of words—the very topic we are discussing now— 
you would at first think the question absurd, because you could not see 
the problem in its entirety. Then I should have to question you in a 
way adapted to your capacity for hearing that Teacher within you. So 
I should say: “Those things which I stated and you granted as true, and 
of which you are certain and which you are sure you know—where did 
you learn them?” You would perhaps answer that I had taught them to 
you. Then I would rejoin: “Let us suppose I told you that I saw a man 
flying. Would my words give you the same certitude as if you heard that 
wise men are superior to fools?” You would, of course, answer in the 
negative and would tell me that you do not believe the former statement, 
or even if you did believe it, that you did not know it; whereas you knew 
the other statement to be absolutely certain. Certainly, the upshot of this 
would be that you would then realize that you had not learned anything 
from my words; neither in the case where you were not aware of the thing 
that I affirmed, nor in the case of that which you knew very well. For if 
you were asked about each case, you would even swear that you were 
unaware of the former and that you did know the latter. But then you 
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would actually be admitting the entire proposition which you had denied, 
since you would now know clearly and certainly what it implies: namely, 
that whatever we say, the hearer either does not know whether it is true, 
or knows it is false, or knows that it is true. In the first of these three cases 
he either believes, or has an opinion, or is in doubt; in the second, he 
opposes and rejects the statement; in the third, he bears witness to the 
truth. In none of the cases, therefore, does he learn. The obvious reason 
is that the one who on hearing my words does not know the reality, and 
the one who knows that what he has heard is false, and the one who, if 
he were asked, could have answered precisely what was said, demonstrate 
that they have learned nothing from my words. 


CHAPTER XIV 


Christ teaches within the mind. Man’s words are 
external, and serve only to give reminders. 


Teachers do not claim, do they, that their own thoughts are per- 
ceived and grasped by the pupils, but rather the branches of learning that 
they think they transmit by speaking? For who would be so absurdly curi- 
ous as to send his child to school to learn what the teacher thinks? But 
when they have explained, by means of words, all those subjects which 
they profess to teach, and even the science of virtue and of wisdom, then 
those who are called pupils consider within themselves whether what has 
been said is true. This they do by gazing attentively at that interior truth, 
so far as they are able. Then it is that they learn; and when within them- 
selves they find that what has been said is true, they give praise, not 
realizing that they are praising not so much teachers as persons taught— 
provided that the teachers also know what they are saying. But people 
deceive themselves in calling persons “teachers” who are not such at all, 
merely because generally there is no interval between the time of speaking 
and the time of knowing. And because they are quick to learn internally 
following the prompting of the one who speaks, they think they have 
learned externally from the one who was only a prompter. 

46. But at some other time, God willing, we shall investigate the 
entire problem of the utility of words, which, if considered properly, is 
not negligible. For the present, I have reminded you that we must not 
attribute to words more than is proper. Thus we should no longer merely 
believe, but also begin to understand how truly it has been written on 
divine authority that we should not call anyone on earth a teacher, since 
there is One in heaven who ts the teacher of all. What “in heaven’”’ means 
He Himself will teach us, who has also counselled us through the instru- 
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mentality of human beings—by means of signs, and externally—to turn 
to Him internally and be instructed. He will teach us, to know and love 
whom is happiness of life, and this is what all proclaim they are seeking, 
though there are but few who may rejoice in having really found it. 


SELECTIONS FROM 


De Ordine 


By Saint Augustine. The selections that follow are taken from The 
Fathers of the Church, Volume V, The Writings of St. Augustine 
Volume I, translated by Robert P. Russell, New York: Cima Publishing 
Company, 1948, and The Catholic University of America Press, Wash- 
ington, D.C. (title translated as: “Divine Providence and the Problem 
of Evil’). Footnotes omitted. 

Augustine appears as a narrator as well as a participant in De 
Ordine. The latter is a series of conversations between Augustine and a 
circle of close friends and pupils, including his mother, Monica. At the 
beginning of the part reproduced here the persons of the dialogue, which 
is being recorded as it progresses, are seated on the lawn in the gardens of 
the villa, Cassiciacum, not far from Milan. 


BOOK II 
CHAPTER VII 


(24) ‘. .. Yet, there is a certain exalted branch of learning which 
is far removed from even the surmise of the generality of mankind, but, 
to zealous minds that love only God and souls, it promises to show 
that even all the things which we acknowledge to be evil are still not 
outside the divine order—and to show this so clearly that even in the 
addition of numbers we could not have greater certitude.’ 


CHAPTER VIII 


(25) ‘Now, this science is the very law of God, which ever abiding 
fixed and unshaken with Him, is transcribed, so to speak, on the souls of 
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the wise, so that they know they live a better and more sublime life in 
proportion as they contemplate it more perfectly with their understanding 
and observe it more diligently in their manner of living. Accordingly, 
this science imposes a twofold order of procedure on those who desire to 
know it, of which order one part pertains to the regulating of life, and 
the other pertains to the directing of studies. Youths devoted to this 
science ought so to live as to refrain from all wantonness, from the en- 
ticements of gluttony, from excessive care and adornment of the body, 
from silly practices of games, from the dullness of sleep and sloth, from 
jealousy, detraction, and envy, from the ambition for honor and power, 
and also from the unrestrained desire for praise. Let them be convinced 
that love for money is an unfailing poison for all their hopes. Let them 
do nothing half-heartedly, nothing rashly. In case of faults of their as- 
sociates, let them either cast out all anger, or so restrain it that it will be 
like anger dismissed. Let them hate no one. Let them not be unwilling 
to correct vices. Let them take care especially not to be excessive in 
vengeance or stinting in forgiveness. Let them punish only what can be 
improved, and favor nothing that may become worse. Let them regard as 
their own fellow men all those over whom authority has been given to 
them. Let them be so obedient that it would be embarrassing to give them 
commands, and let them rule so considerately that it becomes a pleasure 
to obey them. Over the faults of others, let them not be troublesome to 
one who is reluctant. As for enmities, they are to avoid them most care- 
fully, bear them most patiently, and end them most speedily. In every 
covenant and dealing with men it is enough to observe this one familiar 
proverb: Let them not do to anyone what they would not have done to 
themselves. Let them not wish to undertake the administration of the 
State unless they are matured, but let them hasten to become mature 
either within the senatorial age, or certainly before middle-age. And 
whoever turns himself to these studies late in life, let him not think him- 
self bound by no precept: in fact, he will all the more easily observe those 
things in mellowed age. 

‘Furthermore, in all circumstances of life, in every place and at all 
times, let them have friends or earnestly seek to have them. Let them be 
well disposed toward the deserving, even toward those who do not look 
for it. For the proud, let them be less concerned; and by no means are 
they to become proud themselves. Let them live in a fitting and decent 
manner. Supported by faith, hope, and love, let them have God the object 
of their worship, their thinking, and their striving. Let them desire tran- 
quillity and a definite course for their own studies and for those of all their 
associates; and for themselves and for whomsoever else such things are 
possible, a good mind and a quiet life.’ 
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CHAPTER IX 


(26) ‘It remains for me to declare how instruction is to be im- 
parted to the studious youths who have resolved to live after the manner 
described above. Likewise, with regard to the acquiring of knowledge, we 
are of necessity led in a twofold manner: by authority and by reason. 
In point of time, authority is first; in the order of reality, reason is prior. 
What takes precedence in operation is one thing; what is more highly 
prized as an object of desire is something else. Consequently, although 
the authority of upright men seems to be of the safer guide for the unin- 
structed multitude, reason is better adapted for the educated. Further- 
more, since no one becomes learned except by ceasing to be unlearned, 
and since no unlearned person knows in what quality he ought to present 
himself to instructors or by what manner of life he may become docile, 
it happens that for those who seek to learn great and hidden truths 
authority alone opens the door. But, after one has entered, then without 
any hesitation he begins to follow the precepts of the perfect life. When 
he has become docile through these precepts, then at length he will come 
to know: (a) how much wisdom is embodied in those very precepts that 
he has been observing before understanding; (b) what reason itself is, 
which he—now strong and capable after the cradle of authority—follows 
and comprehends; (c) what intellect is, in which all things are, or rather, 
which is itself the sum total of all things; (d) and what, beyond all things, 
is the source of all things. To this knowledge, few are able to arrive in 
this life; even after this life, no one can exceed it. 

‘As to those who are content to follow authority alone and who 
apply themselves constantly to right living and holy desires, while they 
make no account of the liberal and fine arts, or are incapable of being in- 
structed in them—I know not how I could call them happy as long as 
they live among men. Nevertheless, I firmly believe that, upon leaving 
the body, they will be liberated with greater facility or difficulty accord- 
ing as they have lived the more virtuously or otherwise.’ 

(27) ‘Authority is, indeed, partly divine and partly human, but 
the true, solid and sovereign authority is that which is called divine. In 
this matter there is to be feared the wonderful deception of invisible 
beings that, by certain divinations and numerous powers of things per- 
taining to the senses, are accustomed to deceive with the utmost ease 
those souls that are engrossed with perishable possessions, or eagerly de- 
sirous of transitory power, or overawed by meaningless prodigies. 

‘We must, therefore, accept as divine that Authority which not only 
exceeds human power in Its outward manifestations, but also, in the very 
act of leading a man onward, shows him to what extent It has debased 
Itself for his sake, and bids him not to be confined to the senses, to 
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which indeed those things seem wondrous, but to soar upward to the 
intellect. At the same time It shows him what great things It is able to do, 
and why It does them, and how little importance It attaches to them. 
For, it is fitting that by deeds It shows Its power; by humility, Its 
clemency; by commandment, Its nature. And all this is being delivered 
to us so distinctly and steadily by the sacred rites into which we are now 
being initiated: therein the life of good men is most easily purified, not 
indeed by the circumlocution of disputation, but by the authority of the 
mysteries. 

‘But human authority is very often deceiving. Yet it rightly seems 
to show itself at its best in those men who propose various proofs for 
their teachings, insofar as the mind of the unlearned can grasp them, and 
who do not live otherwise than how they prescribe that one ought to live. 
If certain goods of fortune accrue to these men, they reveal themselves 
great men in the use of those things, but still greater in their contempt 
of them; and then it is most difficult to lay blame on anyone who puts 
trust in those men when they enunciate principles of right living.’ ... 


CHAPTER XI 


(30) ‘Reason is a mental operation capable of distinguishing and 
connecting the things that are learned. But, only a rare class of men is 
capable of using it as a guide to the knowledge of God or of the soul; 
either of the soul within us or of the world-soul. This is due to nothing 
else than the fact that, for anyone who has advanced toward objects of 
sense, it is difficult to return to himself. Wherefore, although men strive 
to act entirely within reason in those things which are liable to deceive, 
yet only a very few know what reason 7s, or what its qualities are. This 
seems strange, but that is how the matter stands. For the present, however, 
it is enough to have said that much, for, even if I should wish to expound 
the matter to you as it should be understood, my incompetence would be 
equalled by my arrogance if I should profess that I myself have grasped 
it already. Nevertheless, insofar as reason has deigned to reveal itself in 
the things that appear familiar to you, let us examine it to the best of 
our ability, in accordance with the demands of the discussion we have 
undertaken.’ 

(31) ‘And first of all, let us see in what connection this word 
which is called reason is wont to be used. Of particular interest to us 
ought to be the fact that man has been defined thus by the ancient 
philosophers: Man is an animal, rational and mortal. In this definition, 
when the genus which is called animal has been given, then we notice 
that two distinguishing notes are added. And by those distinguishing 
notes, man, I believe, was to be admonished both whither he is to return 
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and what he ought to flee, for, just as the soul’s forward movement has 
fallen down to the things that are mortal, so ought its return be to 
reason. By the one term, rational, man is distinguished from brute ani- 
mals; by the other term, mortal, he is distinguished from God. There- 
fore, unless it holds fast to the rational element, it will be a beast; unless 
it turns aside from the mortal element, it will not be divine. 

‘But, because very learned men are wont to distinguish keenly and 
ingeniously between the rational [rationale] and the reasonable [ration- 
abile], such distinction is by no means to be ignored in view of what we 
have undertaken. They designate as rational whatever uses reason or 
possesses the faculty of reasoning, but, whatever has been done or spoken 
according to reason, that they call reasonable. Accordingly, we could 
call these baths or our discourse reasonable; but him who constructed the 
baths, or ourselves who are now discoursing, we could term rational. 
Reason, then, proceeds from a rational soul into reasonable things which 
are done or spoken.’ 

(32) ‘I see, therefore, two things wherein the faculty and power of 
reason can even be brought before the senses: namely, the works of man 
which are seen and his words which are heard. In each case the mind uses 
a twin messenger, the eye and the ear, according to the needs of the body. 
Thus, when we behold something formed with well-fitting parts, not 
absurdly do we say that it appears reasonably [fashioned]. In like manner, 
when we hear a melody harmonize well, we do not hesitate to say that it 
sounds reasonably [harmonized]. But, anyone would be laughed at if he 
should say that something smells reasonably or tastes reasonably or is 
reasonably tender, unless, perchance, in those things which for some pur- 
pose have been contrived by men so to smell, or taste, or glow, or anything 
else. For instance, if someone, considering the reason why it was done, 
should say that a place whence serpents are put to flight by pungent 
odors emits smells reasonably; or that a potion which a physician has 
prepared is reasonably bitter or sweet; or that the bath which he ordered 
regulated for a sickly person is reasonably warm or tepid. But no one, 
entering a garden and lifting a rose to his nose, would venture to say: 
‘How reasonably sweet it smells!’’ No, not even if a physician should order 
him to smell it—indeed in that case, it is said to have been prescribed 
or offered reasonably, but not to smell reasonably—and still not, because 
that odor is a natural one. And, even though food be seasoned by a cook, 
we still may say that it is reasonably seasoned. But, in accordance with 
accepted usage, it is not said to taste reasonably, whenever without any 
extrinsic cause it satisfies a momentary craving. But, if he to whom a 
physician has given a potion should be asked why he ought to think it 
sweet, then something else is implied as the reason for his thinking so, 
namely, the nature of his illness, which is not in the sense, but is otherwise 
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present in the body. On the other hand, if one is licking something be- 
cause he is incited by the stimulus of the palate—if he should be asked 
why it is sweet, and if he should reply: “Because it is pleasant” or “Be- 
cause I like it,’ no one will call it reasonably sweet unless, perhaps, its 
delight is necessary for something, and what he is chewing has been 
sweetened for that very purpose.’ 

(33) ‘In so far as we have been able to investigate, we now detect 
certain traces of reason in the senses, and, with regard to sight and hear- 
ing, we find it in pleasure itself. Other senses, however, usually demand 
this attribute, not because of the pleasure they afford, but because of 
something else, for a purposeful act is the characteristic of a rational 
animal. With regard to the eyes, that is usually called beautiful in which 
the harmony of parts is wont to be called reasonable; with regard to the 
ears, when we say that a harmony is reasonable and that a rhythmic poem 
is reasonably composed, we properly call it sweet. But, we are not wont to 
pronounce it reasonable when the color in beautiful objects allures us or 
when a vibrant chord sounds pure and liquid, so to speak. We must there- 
fore acknowledge that, in the pleasure of those senses, what pertains to 
reason is that in which there is a certain rhythmic measure.’ 

(34) “Wherefore, considering carefully the parts of this very build- 
ing, we cannot but be displeased because we see one doorway, toward the 
side and another situated almost, but not exactly, in the middle. In 
things constructed, a proportion of parts that is faulty, without any 
compelling necessity, unquestionably seems to inflict, as it were, a kind of 
injury upon one’s gaze. But, the fact that three windows inside one in the 
middle and two at the sides, pour light at equal intervals on the bathing 
place—how much that delights and enraptures us as we gaze attentively 
is a thing already manifest, and need not be shown to you in many words. 
In their own terminology, architects themselves call this design, and 
they say that parts unsymmetrically placed are without design. 

“This is very general; it pervades all the arts and creations of man. 
Who, indeed, does not see that in songs—and we likewise say that in them 
there is a sweetness that pertains to the ears—rhythm is the producer of all 
this sweetness? But when an actor is dancing, although a certain rhyth- 
mic movement of his limbs may indeed afford delight by that same 
rhythm, yet, since to the attentive spectators all his gestures are signs of 
things, the dance itself is called reasonable, because it aptly signifies and 
exhibits something over and above the delight of the senses. And, even 
if he should represent a winged Venus and a cloaked Cupid, how skill- 
fully so ever he may depict it by a wonderful movement and posture of 
the body, he does not seem to offend the eyes, but through the eyes he 
would offend the mind, to which those signs of things are exhibited. 
‘The eyes would be offended if the movements were not graceful, for that 
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pertains to the sense, in which the soul perceives delight precisely because 
it is united with the body. 

“Therefore, delight of the sense is one thing; delight through the 
sense is something else. Graceful movement delights the sense, but 
the timely import of the movement delights the mind alone through the 
sense. This is more easily noticed in the case of hearing: whatever has a 
pleasing sound, that it is which pleases and entices the hearing itself. 
What is really signified by that sound, that is what is borne to the mind, 
though by the messenger of our hearing. And so, when we hear these 
lines—“Why do the suns in the winter rapidly sink in the ocean? What 
is the hindrance that holds back late-coming nights in the summer?”—our 
praise of the meter is one thing, but our praise of the meaning is some- 
thing else. Neither is it in the same sense of the term that we say: “It 
sounds reasonable” and “It is spoken reasonably.” ’ 


CHAPTER XII 


(35) “There are, then, three classes of things in which that ‘“‘some- 
thing reasonable” is to be seen. One is in actions directed toward an end; 
the second, in discourse; the third, in pleasure. The first admonishes us 
to do nothing without purpose; the second, to teach correctly; the last, 
to find delight in contemplation. The first deals with right living; the 
other two, with those branches of learning which we are now considering. 
Now, that which is rational in us, that which uses reason and either pro- 
duces or seeks after the things that are reasonable—saw that names, or 
meaningful sounds, had to be assigned to things, so that men might use 
the sense almost as an interpreter to link them together, inasmuch as 
they could not perceive one another’s minds. For reason was held fast by a 
certain natural bond in the fellowship of those with whom it possessed 
reason as a common heritage, since men could not be most firmly asso- 
ciated unless they conversed and thus poured, so to speak, their minds 
and thoughts back and forth to one another. But, they could not hear 
the words of those not present. Therefore, reason, having carefully noted 
and discriminated all the sounds of the mouth and tongue, invented 
letters. But, it could have done neither of these, if the vast number of 
things seemed to extend endlessly without any fixed limit. Therefore, the 
ereat utility of enumerating was brought to mind by its very necessity. 
When these two discoveries had been made, then arose the profession of 
copyists and calculators—the infancy of grammar, so to speak, which Varro 
calls literatio. What it is called in Greek, I do not recall just now.’ 

(36) “When reason had gone further, it noticed that, of those oral 
sounds which we used in speaking and which it had already designated 
by letters, there were some which by a varied modulation of the parted 
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lips flowed clear and pure from the throat without any friction; that 
others acquired a certain kind of sound from the diversified pressure of 
the lips; and that there were still other sounds which could not issue forth 
unless they were conjoined with these. Accordingly, it denominated the 
letters in the order of their exposition: vowels, semivowels, and mutes. 
In the next place, it took account of syllables. Then, words were grouped 
into eight classes and forms, and their entire evolvement, purity and 
articulation were skillfully and minutely differentiated. Furthermore, 
not unmindful of numbers and measure, it directed the mind to the 
different lengths of vocal sounds and syllables, and thereby it discovered 
that of the time-intervals through which the long and the short syllables 
were extended, some were double and others were simple. It noted these 
points as well, and reduced them to fixed rules.’ 

(37) “The science of grammar could now have been complete. 
But, since by its very name it proclaims that it knows letters—indeed on 
this account it is called “literature” in Latin—it came to pass that what- 
ever was committed to letters as worth remembering necessarily pertained 
to it. And in this way history was added to this science. For, its name is 
one, but its subject matter is undefined and many-sided, and is filled 
more with cares than with enjoyment or truth, and more burdensome to 
grammarians than to historians themselves. Who, indeed, would tolerate 
the imputing of ignorance to a man who has not heard that Daedalus 
flew, and not the imputing of mendacity to the man who invented the 
fable; folly to anyone who believed it, and impudence to him who ques- 
tions anyone about it? Or the case in which I always feel great pity for 
those of our household who are accused of ignorance if they cannot 
answer what the name of the mother of Euryalus was, since they, in turn, 
would not dare to call their questioners vain, absurd, or unduly inquisi- 
tive?’ 


CHAPTER XIII 


(38) ‘When the science of grammar had been perfected and syste- 
matized, reason was then reminded to search out and consider the very 
power by which it produced art, for, by definition, division, and synthesis 
it not only had made it orderly and syntactical, but also had guarded it 
against every subtle encroachment of error. How, therefore, would it 
pass on to other discoveries, unless it first classified, noted, and arranged 
its own resources—its tools and machines, so to speak—and bring into 
being that discipline of disciplines which they call dialectics? This 
science teaches both how to teach and how to learn. In it, reason itself 
exhibits itself, and reveals its own nature, its desires, its powers. It knows 
what knowledge is; by itself, it not only wishes to make men learned, but 
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also can make them so. Yet because in the pursuit of the things which are 
rightly commended as useful and upright, unwise men generally follow 
their own feelings and habits rather than the very marrow of truth— 
which indeed only a very exceptional mind beholds—it was necessary that 
they not only be taught to the extent of their ability, but also frequently 
and strongly aroused as to their emotions. To the portion of itself which 
would accomplish this—a portion more replete with lack than with en- 
lightenment, its lap heaped high with charms which it would scatter to 
the crowd so that the crowd might deign to be influenced for its own 
good—to this portion, it gave the name of rhetoric. And so, the part which 
is called reasonable in discourse has been advanced to this point by the 
liberal arts and disciplines.’ 


CHAPTER XIV 


(39) ‘From this point, reason wished to be straightway transported 
to the most blessed contemplation of things divine. But, lest it fall from on 
high, it sought steps of ascent and devised an orderly path for itself 
through the slopes it had already won. It longed for a beauty which it 
alone could behold by itself without these eyes of ours; but it was im- 
peded by the senses. Therefore, it turned its gaze slightly toward those 
senses, for they, shouting with noisy importunity that they possessed truth, 
kept calling it back when it fain would fasten to other things. And it 
began with the ears, because they claimed as their own the very words 
from which it had fashioned grammar, dialectic, and rhetoric. But rea- 
son, being endowed with the keenest powers of discernment, quickly 
saw what difference there was between sound itself and that of which it 
was a symbol. It saw that to the jurisdiction of the ears pertained nothing 
more than sound, and that this was threefold: sound in the utterance of 
an animate being, or sound in what breath produces in musical instru- 
ments, or sound in what is given forth by percussion. It saw that to the 
first class pertained actors of tragedy and comedy or stageplayers of this 
kind, and in fact all who give vocal renditions; that the second class was 
restricted to flutes and similar instruments; and that to the third class 
were attributed the cithara, the lyre, cymbals, and everything that would 
be tonal on being struck.’ 

(40) ‘Reason saw, however, that this material was of very little 
value, unless the sounds were arranged in a fixed measure of time, and in 
modulated variation of high and low pitch. It realized that it was from 
this source that those elements came which it called feet and accents, 
when, in grammar, it was treating of syllables with diligent consideration. 
And, because in words themselves it was easy to notice the syllabic longs 
and shorts, interspersed with almost equal frequency in a discourse, 
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reason endeavored to arrange and conjoin them into definite series. At 
first it followed the sense of hearing itself in this, and superimposed 
measured link-units, which it called segments and members. Then, lest 
the series of feet be carried further than its discernment could continue, 
it set a limit at which reversion to the beginning should be made, and, 
precisely on this account, called it verse. But, whatever was not restricted 
by a definite limit, and yet ran according to methodically arranged feet— 
that, it designated by the term rhythm. In Latin this can be called nothing 
other than number. Thus, poets were begotten of reason. And, when it 
saw in them great achievements, not in sound alone, but in words also 
and realities, it honored them to the utmost, and gave them license for 
whatever reasonable fictions they might desire. And yet, because they 
took origin from the first of the liberal disciplines, it permitted gram- 
marians to be their critics.’ 

(41) ‘Reason understood, therefore, that in this fourth step of 
ascent—whether in particular rhythm or in modulation in general— 
numeric proportions held sway and produced the finished product. With 
the utmost diligence it investigated as to what their nature might be, and, 
chiefly because by their aid it had elaborated all the aforesaid develop- 
ments, it concluded that they were divine and eternal. From then onwards, 
it most reluctantly endured their splendor and serenity to be clouded by 
the material stuff of vocal utterances. And, because whatever the mind is 
able to see is always present and is acknowledged to be immortal, numeric 
proportions seemed to be of this nature. But, because sound is something 
sensible, it flows away into the past and is imprinted on the memory. By 
a reasonable fiction it was fabled that the Muses were the daughters of 
Jupiter and Memory. Now, with reason bestowing its favor on the poets, 
need it be asked what the offspring likewise contained? Since this branch 
of learning partakes as well of sense as of the intellect, it received the 
name of music.’ 


CHAPTER XV 


(42) ‘From this stage, reason advanced to the province of the eyes. 
Scanning the earth and the heavens, it realized that nothing pleased it 
but beauty; and in beauty, design; and in design, dimensions; and in 
dimensions, number. It asked itself whether any line or curve or any other 
form or shape in that realm was of such kind as intelligence compre- 
hended. It found that they were far inferior, and that nothing which the 
eyes beheld could in any way be compared with what the mind discerned. 
These distinct and separate realities it also reduced to a branch of learn- 
ing, and called it geometry. 
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‘The movement of the heavens also aroused and invited reason 
to consider it diligently. And there, too, because of the most constant al- 
ternations of the seasons, as well as the fixed and unerring courses of the 
stars and the regulated spacing of distance, it understood that nothing 
other than dimension and number held sway. Linking these, also, into an 
orderly whole by definition and division, it gave rise to astrology—a great 
subject for the God-fearing, but a torment for the curious.’ 

(43) ‘In all these branches of study, therefore, all things were being 
presented to reason as numerically proportioned. And they were all the 
more clearly visible in those dimensions which reason, by reflection and 
contemplation, beheld as most true; but it used to recall rather the 
shadows and vestiges of those dimensions in the things that are perceived 
by the senses. Then, reason gained much courage and preconceived a great 
achievement; it ventured to prove the soul immortal. It treated diligently 
of all things. It came to feel that it possessed great power, and that it 
owed all its power to numerical proportions. Something wondrous urged 
it on. And it began to suspect that it itself was perhaps the very number 
by which all things are numbered, or if not, that this number was there 
whither it was striving to arrive. And he of whom Alypius made men- 
tion when we were treating of the Skeptics, grasped with all his might— 
as if Proteus were in his hands—this number which would be the dis- 
closure of universal truth. But, false images of the things which we number 
drift away from that most hidden something by which we enumerate, 
snatch our attention to themselves, and frequently make that hidden 
something slip away even when it has been already in our grasp.’ 


CHAPTER XVI 


(44) ‘If aman does not yield to these images, and if he reduces to 
a simple, true, and certain unity all the things that are scattered far and 
wide throughout so many branches of study, then he is most deserving of 
the attribute learned. Then, without being rash, he can search after things 
divine—not merely as truths to be believed, but also as matters to be 
contemplated, understood, and retained. But, whoever is still a slave to 
his passions, or is keenly desirous of perishable goods, or even though he 
flee from these and live a virtuous life, yet if he does not know what pure 
nothing is, what formless matter is, what a lifeless unformed being is, what 
a body is, what species in a body is, what place and time are, what in a 
place and at a time signify, what local motion is, what non-local motion is, 
what stable motion is, what eternity is, what it is to be neither in a place 
nor nowhere and nowhere not to be, what it is to be never and never not 
to be—anyone who does not know these matters, and yet wishes to ques- 
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tion and dispute about even his own soul—let alone investigating about 
the Most High God, who is better known by knowing what He is not— 
such a one will fall into every possible error. 

‘But then, whoever has grasped the meaning of simple and intel- 
ligible numbers will readily understand these matters. Furthermore, any- 
one of good talents and leisure—through the privilege of age or any kind 
of good fortune—if he be eagerly devoted to study and if he follow the 
above-mentioned order of studies in so far as is required, will certainly 
comprehend such numbers. But since all the liberal arts are learned partly 
for practical use and partly for the knowledge and contemplation of 
things, to attain the use of them is very difficult except for some very 
gifted person who even from boyhood has earnestly and constantly ap- 
plied himself.’ 


CHAPTER XVII 


(46) ‘And, of course, I could say this also about the other studies 
of this kind. And if, perchance, you despise them completely, I advise 
you—in so far as I may, as your son, presume to do so, and to the extent 
that you permit—to preserve steadfastly and carefully that faith of yours, 
of which you have a mental grasp through the sacred mysteries; further- 
more, I advise you to continue in this way and habit of life with con- 
stancy and vigilance. But, concerning matters that are most abstruse, and 
yet pertain to God—(a) how so many evils come to pass, although God is 
omnipotent, and effects nothing evil; (b) for what purpose did He make 
the world though He had need of nothing; (c) whether evil always was, 
or began in time; (d) and if it always was, then was it under God's 
control; (e) and if it was, then whether this world also, wherein that 
evil is curbed by divine order, always was; (f) but if the world had a begin- 
ning sometime, how was evil held in check by divine power before that 
time; (g) what need was there to construct a world in which evil, which 
divine power had already controlled, was included for the punishment of 
souls; (h) if, however, there was a time when evil was not under God’s 
dominion, what suddenly happened which had not happened before 
throughout the eternal years? Now it would be most absurd—to say 
nothing about the impiety of it—to assert that in God there has ever been 
a change of mind. But, if we say that evil had been troublesome and, as 
it were, antagonistic to God—as very many think—no learned man will 
repress his laughter, and every unlearned man will be indignant. What 
harm, indeed, could that indescribable nature of evil do to God? If they 
say that it could do none, then there will be no reason for the creation 
of the world, but if they say that it could do some—why, it is an inex- 
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piable crime to maintain that God is subject to injury, or that He has not 
at least provided by His power that His nature should suffer no injury. 
In fact, they acknowledge that a soul suffers punishments here, although 
they would have it that there is absolutely no difference between the sub- 
stance of God and that of the soul. But, if they say that this world was not 
made, to believe this would involve both impiety and ingratitude, lest this 
consequence ensue: that God has not made it. So, any investigation con- 
cerning these and similar matters is to be made according to that order 
or not at all.’ 


CHAPTER XVIII 


(47) ‘And, lest anyone think that we have embraced something very 
extensive, I say this plainly and in a few words: that no one ought to 
aspire to a knowledge of those matters without that twofold science, so to 
speak—the science of right reasoning and that of the power of numbers. 
And, if anyone thinks that this is indeed a great deal, let him master either 
numbers alone or only dialectics. But, if even this seems limitless, let him 
merely get a thorough understanding of what unity in numbers is, and 
what its import is—not yet in that supreme law and order of all things, 
but in the things that we think and do here and there every day. The 
science of philosophy has already adopted this learning and has discovered 
in it nothing more than what unity is, but in a manner far more pro- 
found and sublime. 

“To philosophy pertains a twofold question: the first treats of the 
soul; the second, of God. The first makes us know ourselves; the second, 
our origin. The former is the more delightful to us; the latter, more 
precious. The former makes us fit for a happy life; the latter renders us 
happy. The first is for beginners; the latter, for the well instructed. This 
is the order of wisdom’s branches of study by which one becomes compe- 
tent to grasp the order of things and to discern two worlds and the very 
Author of the universe, of whom the soul has no knowledge save to know 
how it knows Him not.’ 

(48) “The soul, therefore, holding fast to this order, and now de- 
voted to philosophy, at first introspects itself; and—as soon as that mode 
of learning has persuaded it that reason either is the soul itself or belongs 
to it, and that there is in reason nothing more excellent or dominant than 
numbers, or that reason is nothing else than number—soliloquizes thus: 
“By some kind of inner and hidden activity of mine, I am able to analyze 
and synthesize the things that ought to be learned; and this faculty of 
mine is called reason.” As a matter of fact, what ought to be analyzed ex- 
cept what is reputed to have unity, but either has no unity whatever or 
has less of it than it is believed to have? And, likewise, why must some- 
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thing be synthesized, unless in order that it become one, in so far as it is 
capable? Therefore, both in analyzing and in synthesizing, it is oneness 
that I seek, it is oneness that I love. But when I analyze, I seek a homo- 
geneous unit; when I synthesize, I look for an integral unit. In the former 
case, foreign elements are avoided; in the latter, proper elements are 
conjoined to form something united and perfect. In order that a stone 
be a stone, all its parts and its entire nature have been consolidated into 
one. What about a tree? Is it not true that it would not be a tree if it were 
not one? What about the members and entrails of any animate being, or 
any of its component parts? Of a certainty, if they undergo a severance of 
unity, it will no longer be an animal. And, what else do friends strive for, 
but to be one? The more they are one, so much the more are they friends. 
A population forms a city, and dissension is full of danger for it: to 
dissent [dis-sentire|—what is that, but to think diversely? An army is made 
up of many soldiers. And is not any multitude so much the less easily 
defeated in proportion as it is the more closely united? In fact, the joining 
is itself called a coin, a co-union, as it were. What about every kind of 
love? Does it not wish to become one with what it is loving? And, if it 
reaches its object, does it not become one with it? Carnal pleasure affords 
such ardent delight for no other reason then because the bodies of lovers 
are brought into union. Why is sorrow distressful? Because it tries to rend 
what used to be one. Therefore, it is troublesome and dangerous to be- 
come one with what can be separated.’ 


CHAPTER XIX 


(49) ‘Out of several pieces of material hitherto lying around in 
scattered fashion and then assembled into one design, I can make a house. 
If, indeed, I am the maker and it is made, then I am the more excellent, 
and the more excellent precisely because I am the maker. There is no 
doubt that I am on that account more excellent than a house. But, not 
on that account am I more excellent than a swallow or a small bee, for 
skillfully does the one build nests, and the other construct honey-combs. 
I am, however, more excellent than they because I am a rational creature. 

‘Now, if reason is found in calculated measurements, does it follow 
that the work of birds is not accurately and aptly measured? Nay, it is 
most accurately and aptly proportioned. Therefore, it is not by making 
well-measured things, but by grasping the nature of numbers, that I am 
the more excellent. What then? Have the birds been able to build carefully 
constructed nests without knowing it? Assuredly, they have. How is this 
shown? By the fact that we, too, accommodate the tongue to the teeth and 
palate by fixed measurements, so that letters and words rush forth from 
the mouth, and, when we are speaking, we are not thinking of the oral 
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movement by which we ought to do that. Moreover, what good singer, 
even though he be unskilled in the art of music, would not, by that same 
natural sense, keep in his singing both the rhythm and the melody known 
by memory? And what can become more subject to measure than this? The 
uninstructed man has no knowledge of it. Nevertheless, he does it by 
nature’s doing. But, why is man superior to brute animals, and why is he 
to be ranked above them? Because he understands what he does. Nothing 
else ranks me above the brute animal except the fact that I am a rational 
animal.’ 

(50) “Then, how is it that reason is immortal, and I am defined as 
something both rational and mortal at the same time? Perhaps reason is 
not immortal? But, one to two, or two to four, is a ratio in the truest 
sense. That ratio was no truer yesterday than today, nor will it be truer 
tomorrow or a year hence. Even if the whole world should fall in ruins, 
that ratio will always necessarily be: it will always be such as it is now. 
Contrariwise, what the world has today it did not have yesterday and it 
will not have tomorrow. In fact, not even for the course of an hour during 
this very day has it had the sun in the same position. And so, since nothing 
in it is permanent, it does not have anything in the same way for even 
the shortest interval of time. 

“Therefore, if reason is immortal, and if I who analyze and synthe- 
size all those things am reason, then that by which I am called mortal is 
not mine. Or if the soul is not the same as reason, and I nevertheless use 
reason, and, if through reason I am superior, then we ought to take flight 
from the lesser good to the greater, from the mortal to the immortal. The 
well-instructed soul tells itself all this and more besides, and ponders 
over them. But I prefer to attend to them no further now, lest, while I am 
longing to teach you order, I myself should exceed moderation, the parent 
of order. Indeed, it is not by faith alone, but by trustworthy reason, that 
the soul leads itself little by little to most virtuous habits and the perfect 
life. For, to the soul that diligently considers the nature and the power of 
numbers, it will appear manifestly unfitting and most deplorable that it 
should write a rhythmic line and play the harp by virtue of this knowledge, 
and that its life and very self—which is the soul—should nevertheless 
follow a crooked path and, under the domination of lust, be out of tune 
by the clangor of shameful vices.’ 

(51) ‘But, when the soul has properly adjusted and disposed itself, 
and has rendered itself harmonious and beautiful, then will it venture to 
see God, the very source of all truth and the very Father of Truth. O great 
God, what kind of eyes shall those be! How pure! How beautiful! How 
powerful! How constant! How serene! How blessed! And what is that 
which they can see! What is it? I ask. What should we surmise? What 
should we believe? What should we say? Everyday expressions present 
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themselves, but they have been rendered sordid by things of least worth. 
I shall say no more, except that to us is promised a vision of beauty— 
beauty through whose imitation all other things are beautiful, and by 
comparison with which all other things are unsightly. Whosoever will 
have glimpsed this beauty—and he will see it who lives well, prays well, 
studies well—when will it ever trouble him why one man, desiring to 
have children, has them not, while another man casts out his own off- 
spring as being unduly numerous; why one man hates children before 
they are born, and another man loves them after birth; or how is it not 
absurd that nothing will come to pass which is not with God—and, there- 
fore, it is inevitable that all things come into being in accordance with 
order—and nevertheless God is not petitioned in vain? 

‘Finally, how will any burdens, dangers, scorns, or smiles of fortune 
disturb a just man? In this world of sense, it is indeed necessary to ex- 
amine carefully what time and place are, so that what delights in a 
portion of place or time may be understood to be far less beautiful than 
the whole of which it is a portion. And furthermore, it is clear to a learned 
man that what displeases in a portion displeases for no other reason than 
because the whole, with which that portion harmonizes wonderfully, is 
not seen, but that, in the intelligible world, every part is as beautiful and 
perfect as the whole. 

“These matters will be discussed at greater length if, as I earnestly 
advise and hope, your zeal will have decided to follow either that order 
mentioned by us or perhaps another order more concise and appropriate 
—but, at any rate, a right order—and will have seriously and consistently 
held it.’ 
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‘COMENIUS 


THE REFORMATION was a long time in occurring. Luther began 
his protest near the end of the first quarter of the sixteenth 
century, but the currents he helped to undam did not cease 
their flood until close to the beginning of the eighteenth 
century. Into the midst of the political turmoil, religious war- 
fare, intellectual antagonism, and educational controversy 
which Luther helped to start, John Amos Comenius (Komen- 
sky) was born in 1592. His family was Protestant in sympathy; 
and his long life was, from an early period, constantly troubled 
and pervasively determined by the social turbulence of the 
times. He died in 1670, still believing that all of Europe could 
be separated from the Roman Church. 

Comenius’ native country was Moravia, a vassal state 
together with Bohemia of the Hapsburg dynasty, and with it a 
center of Protestant revolt against that Catholic line, stemming 
from the activities of Huss. A little older than most students, 
he attended a typical Latin school where he was vividly im- 
pressed with the ineffectual methods of its traditional books 
and teaching as well as the arid poverty of the content of its 
curriculum. At the University of Herborn, Nassau, he prepared 
himself for ordination in the dominant Protestant sect of his 
native region, The Bohemian Brethren. In 1618 the Thirty 
Years War broke out; and its intense destructiveness for the 
states of central and eastern Europe was nowhere more evident 
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than in Moravia and Bohemia. This war was part of the Reformation 
turmoil; and in these countries, it resulted from conflict between the 
Catholic power supported by the Hapsburgs, the Inquisition, and the 
Jesuits, and the Protestant objection to it fostered by local nobles, mer- 
chants, and others involved in the rising nationalisms. Comenius found 
himself a citizen of a devastated country, and a pastor in a persecuted 
sect which, while it aspired to freedom of worship if not to the status ofa 
religion established by an independent national government in Moravia 
and Bohemia, was early in the conflict exiled from its native land. After 
the Peace of Westphalia Comenius continued to avow a view that he, 
along with many other Protestants throughout Europe, had held for a 
long time—the doctrine of chiliasm. This is the view that Jesus will ap- 
pear on earth a second time, and reign over the world for one thousand 
years of peace prior to the Day of Judgment. Comenius seems not to have 
doubted that during this time Protestantism would be tolerated; nor, per- 
haps, that the Bohemian Brethren would be recognized as the proper 
religion in Moravia and Bohemia. 

Comenius spent much time working out a theory of education to 
be applied to the schools of a Protestant country together with a philo- 
sophical justification of it. For several years he was a teacher in and ad- 
ministrator of schools; and his educational theory no doubt both influ- 
enced and was influenced by these activities. He was acquainted with 
many of the ideas advanced by philosophical writers of the Renaissance, 
especially the more fantastic ones; and the philosophy that he applied to 
his educational ideas is an unstable compound of Platonic, Aristotelian, 
mystical, empirical, rational, and Scriptural elements. 

But the philosophy, the theory, and the practice of education by 
no means exhausted his energy and his time. He was greatly interested in 
language, working for years on a dictionary for the Czech vernacular, 
devising theories as to the nature of language in general, and in light of 
it, writing texts for the teaching of language, especially Latin. These texts 
were at once enormously successful. They made Comenius one of the 
most sought-after educators in Protestant Europe, and were used widely 
into the eighteenth century. 

But the writing of textbooks was, for Comenius, always of subordi- 
nate importance to the cause of Protestantism, and to the working out of 
those philosophical theories which, he thought, could justify the procedures 
from which the textbooks grew. In his later life, as its bishop, he con- 
ducted the affairs of the exiled and almost utterly decimated Bohemian 
Brethren; but he continued to work on his philosophical books despite 
the arduousness of his executive post. Many of them were destroyed 
during a Reformationist battle in 1658, as some had been thirty-seven 
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years before; and this destruction of a lifetime of writing was a blow that 
added greatly to the sorrow of a wandering exiled life. 

Comenius, from an early age, had been impressed with prophets, es- 
pecially those who foretold the destruction of the Catholic power and the 
emergence of Moravia and Bohemia as Protestant countries. Toward 
the close of his life, he published his opinions, staunchly supporting the 
views of a famous seer named Drabik whose visions guaranteed that 
the Catholic Hapsburg emperor would be overthrown by the Protestant 
sympathizer, Rakoczy, Prince of Transylvania; that Comenius would an- 
noint the latter King; that the Turks (still a very present threat to Europe) 
would convert en masse to Christianity and join forces with Rakoczy and 
the Swedish king to put an end to Roman Catholicism. Among Protest- 
ants, Drabik had a large number of followers throughout Europe although 
he was a patent fraud; but this fancy on the part of a man of great inter- 
national reputation for pedagogical sagacity, philosophical competence, 
and wide learning brought upon Comenius the obloquy of men of good 
sense throughout Europe—obloquy which would have been the greater if 
he had lived a few months longer to witness Drabik’s conversion to 
Roman Catholicism. 

Comenius died full of sorrows, widely reputed for his textbooks, 
and embarrassed by his prophets. His biographer, Keatinge, suggests that 
his association with obvious quacks is the reason for the two centuries of 
twilight enjoyed by all his writings other than the textbooks. There is 
little question that these texts are the products of something like genius; 
but there is also little question that the more philosophical books are the 
products of a mind devoted to philosophy, but quite uncritical of its 
contents and procedures. Comenius is probably the leading Protestant 
writer in philosophy of education, and certainly one of the great re- 
formers in the practice of education. But his contributions to these sub- 
jects may stem more from his gentle, humane, and Christian character 
than from his philosophical acumen. 


EDUCATIONAL THEORY 


STATEMENTS OF FACT 


The statements of fact upon which Comenius rests the recommen- 
dations in his educational theory do not always live up to his own re- 
quirements. He insists, frequently, that all statements can be validated 
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only by observation; but he fails, on many occasions, to support his 
claims, either by observation of the facts to which they look or by observa- 
tion of others which might be evidence for them. His interpretation of 
Scripture, rather than empirical investigation, provides the basis for 
many of the assertions involved in his educational theory. In this exposi- 
tion these statements, nonetheless, will be counted as genuine statements 
of fact. They are of three kinds; those concerning human nature, those 
concerning universal history, and those concerning the condition of the 
schools. 


Human nature 


The nature of every human being, Comenius holds, is threefold. 
The activities of each person differ enormously from one to another. 
Nonetheless, they fall into three main kinds. Every person nourishes 
himself and grows through a certain cycle; every person senses and feels 
toward things in certain ways; and every person is intellectual to some 
degree. Relying on doctrines that flow from ancient Greek and Roman 
sources, Comenius advances the view that the reason why human beings 
behave in these three ways lies in their being governed by three distinct 
principles or souls; namely, the vegetative, the animal, and the intel- 
lectual soul. The first is that in us which enables our bodies, by using 
the environment appropriately, to nourish themselves and to grow; it is 
found alike in all animals and vegetables. The animal soul is that in us 
which enables us to be aware of things through our sense organs and to 
move of our own accord; it is found alike in all men and lower ani- 
mals. The intellectual soul is that which enables us to know truths 
about the things we sense as well as those we do not, to will to act 
in certain ways, and to discriminate as better and worse between the 
objects upon which we direct our desires and emotions; it is found in all 
men but not in brutes. Man’s nature is thus vegetative, animal, and intel- 
lectual.1 

The intellectual soul, since it distinguishes men from other ani- 
mals, merits more detailed attention. It possesses three powers: reason, 
will, and the power to feel emotions; and they fall in a certain order. 
Reason is the power to name all things; and by putting names together 
to make and to support judgments concerning the characteristics and 
relations of the things named.? 

The will is the power to act in one way as opposed to another. 
The power to feel emotion toward things makes us desire each of them. 
1 John Amos Comenius, The Great Didactic, translated by M. W. Keatinge, Adam and 


Charles Black, London, 1896, p. 179. 
2 Ibid., p. 188. 
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In a perfect human being, reason provides knowledge of all things, and 
consequently, of those things which are better than others. The emotions, 
however, make us desire things regardless of their superior or inferior 
value. The will directs our actions toward securing what is best—some- 
thing which it could not do if reason did not discover many things and 
our emotions make us desire at least some of them. Thus, in a perfect 
human being, there is a harmony of the three parts of the intellectual 
soul which consists in the fact that since the perfect man knows what is 
best among all things, and although his emotions focus upon many 
things, his will endeavors to secure the most valuable as opposed to the 
rest. 

Before the Fall, the lives of Adam and Eve exhibited this harmony; 
but since that time no one has achieved it. The vegetative and the animal 
souls of men have directed their attention away from the pursuit of 
knowledge; and their emotions, unenlightened by reason, have marked 
off a field of inferior objectives for will to choose from. This is the source, 
if not the very nature, of that corruption—the warfare, greed, and un- 
thinking cruelty—which has characterized human history from the Fall 
to the present time. 

Amid this corruption, however, lie the “seeds” or possibilities of 
improvement.? The intellectual soul is submerged by the flood of un- 
considered self-seeking that wells from the animal and vegetative souls, 
but it is not destroyed. Erudition (knowledge) remains a_ possible 
achievement of reason; virtue (life according to moral law), a possible 
goal for the will; and piety (union with God), a possible objective for 
the emotions and desires or affections. These three ways of life—erudi- 
tion, virtue, and piety—are desired by all men even though all fall short 
of their achievement. 

The “seeds” of improvement do not develop properly apart from 
society and from religious teaching. Independently of society, children 
do not learn to speak, as the discovery of wild children shows; * and 
consequently, are unable to reason and to judge the value of things. This 
ability to reason and to judge is guaranteed in human company; but a 
failure in religious teaching may, as it in fact has, permit futile specula- 
tion to occur where erudition should have place, and vice and irreverence 
to supplant virtue and piety. Religion must be added to human society 
if the possibilities of human nature which grow out of the intellectual 
soul are to run toward their proper objectives. If a person experiences 
human society, and if in that society he is provided with religious teach- 
ing, he will become as learned, as virtuous, as pious, as the vegetative and 
animal parts of his nature permit. 

3 Ibid., v. 
4Ibid., pp. 206-7. 
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Within such a society there is a natural course of development for 
each individual. During the first six years of his life, his sense organs 
develop, making possible sensory knowledge of the environment. During 
the next six, the abilities to imagine and to remember what has been 
sensed come into existence. During the third period of six years, the 
ability to judge the characteristics and relations of things sensed, 
imagined, and remembered—the ability to reason—emerges in its full 
power. During the period from eighteen to twenty-four, the will becomes 
strong, enabling the harmonization of desires for those things toward 
which we feel emotion, and consequently, the self-direction of one’s life.5 
Throughout the first twenty-four years of life, the natural course of de- 
velopment proceeds toward the domination of the intellectual over the 
other souls; and the maturity that one achieves after that time consists in 
a love of God, a will to manifest it despite the clamor of opposing im- 
pulses, and the knowledge or erudition on which such a love and will can 
rest. 

But no matter what the learning, the morality, or the piety of a 
man, he can never achieve complete perfection in this life. His desire for 
union with God can never be fully satisfied; his obedience to the moral 
law cannot be complete; his knowledge cannot be exhaustive. This shows 
that the goal of human development, although it guides the natural 
course of human life, can be achieved completely only in some other life 
—that man’s “ultimate end is beyond this world.” ® 


Universal history 


Universal history must provide an account of the development of 
two things: of the world of nature, and of the human race. God created 
all of nature at a certain time in the past, but it did not spring forth im- 
mediately in all its fullness. Relying upon the Bible, Comenius tells us 
that God created pure matter first. Pure matter is that which possesses 
characteristics, not something with its characteristics. On this view, the 
pure matter of a blade of grass is not the green leaf; it is what possesses 
the greenness, the blade-shape, etc. The pure matter that underlies the 
world of nature existed in many bits or atoms; 7 and these pervaded the 
“abyss’”’ or space. Into them, God breathed the spirit of life and the seeds 
of all things. The bits of pure matter assumed different qualities; and 
the four elements, earth, water, air, and fire, emerged as a consequence. 
Earth and water came to the center of the abyss; and air and fire took up, 


5 Ibid., pp. 408-9. 
6 Tbid., I. 


7 John Amos Comenius, The Way of Light, translated by E. T. Campagnac, Liverpool, 
The University Press, Hodder and Stoughton, Ltd., London, 1938, Chapter 1x, p. 58. 
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respectively, the more outward regions. The earth and heavenly bodies 
came into existence, and began to move according to the Ptolemaic pic- 
ture. In due course, plants and animals, as the result of the operation of 
the spirit of life, developed out of the seeds which God had scattered. 

Comenius holds that each thing in nature is governed by a certain 
order. This order is determined by God as the Creator of the universe; 
and observation shows that it consists in two factors, namely, the internal 
purposeful development of each thing, and its relations to other things. 
All change advances toward some result. This is true even for inorganic 
nature. For example, the movement of each heavenly body is of such a 
kind as to preserve a uniform path; and the relation of each such path to 
others is of such a kind as to accomplish an orderly motion of all round 
the earth—the motion of the sun and other bodies which gives rise to the 
seasons, to growth and nutrition of plants and animals, and to the life of 
man.8 

In organic nature, everything develops in a purposeful way. Come- 
nius takes, as his chief example, the change of an egg into an adult bird; 
and tells us that the change of all organisms, with the exception of human 
beings, resembles the development of birds. First, the development of an 
egg terminates in something, a fowl, which was present in general outline 
in the egg. From the beginning, the embryo exhibits the form of a bird; 
and its development is the filling in of that outline. This characteristic of 
organic change is what Comenius describes as development from “uni- 
versal to particular.” ® Secondly, this development takes place from 
within, i.e., nothing external to it can, alone, cause the change of an egg 
into a fowl. Thirdly, this internal development is the change of the mat- 
ter in the egg into a concrete (particular) manifestation of the form 
(universal) which the matter embodied in its initial stage. Fourthly, the 
development proceeds continuously toward its goal, the adult bird. There 
are no gaps. Fifthly, there is no stage in the process which does not con- 
tribute to what follows it, no part of the adult fowl which does not per- 
form a function necessary to its life, and nothing in the entire develop- 
ment which is not useful to it. Sixthly, each bird of any given species, 
e.g., each chicken, results from a development of the same sort as do the 
rest. These six characteristics of organic development are what Comenius 
calls the ‘methods of nature.” He states them with lamentable confusion 
of thought, as if each pointed to some distinct fact about growth, in 
twenty-nine principles.1° 

Individual organisms, developing in this way, are related to each 
other in an orderly fashion; and so long as that order is maintained, 


8 The Great Didactic, xii. 
9 [bid., xvi, p. 263. 
10 [bid., Xvi, XV, XVIII, 
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organic nature is stable. The adult bird warms the eggs, protects the 
young, maintains the brood, and contributes to the nourishment of men 
and the adornment of human life. Similarly, other organisms, fostering 
their young, contribute to the life of birds. Inorganic and organic nature, 
where each thing develops according to its purpose, exhibit a compre- 
hensive order which makes for their preservation. 

But this order is not constantly present. Throughout the universe, 
from one time to another, order and disorder alternate; thus, calm alter- 
nates with stormy weather, good conditions of growth with flood and 
drought. This alternation, however, is governed by law and harmony, and 
it will continue for a few thousand years at which time nature (the visible 
universe) will be destroyed. 

The history of the human race begins with the creation of Adam 
and Eve. It is punctuated by their fall, the advent of Christ, and the Day 
of Judgment which will occur a few millenia after the first parents. 

The history of man, from beginning to end, is an alternation of 
good and evil. Many forms of natural and social security and insecurity— 
peace and war, toleration and persecution, feast and famine, nourishing 
rain and destructive flood—constantly attend their lives. The sin of Adam 
and of Eve was inherited by their children; and as a result, they are 
naturally corrupt. Their corruption consists in an inability persistently to 
choose those objectives which are good. The fluctuation of their wills leads 
to the alternation of social good and evil; and together with God’s intent 
to punish evil and to exact obedience, to the alternation of natural 
fortunes and misfortunes. 

In this alternation of opposites there is a kind of progress. It is 
intellectual progress; and it consists in the fact that in each stage of his- 
tory more men know more about more things than in any preceding stage. 
In the first, that occupied by him alone, Adam knew only what his senses 
showed him; his knowledge was what Comenius calls by the strange 
name “autopsy.” With Eve, language began as the male reader might 
expect; and through informal conversation, the first parents and their 
immediate successors supplemented the meager knowledge that each 
secured through autopsy. In the third stage, people assembled in groups, 
and formal instruction increased the extent and diffusion of knowledge. 
Reading and writing, along with schools to teach them, were invented in 
the fourth; and knowledge was transmitted from one generation to 
another in a way that provided a basis for its increment. In the fifth, 
printing scattered knowledge even farther than had writing; and in the 
sixth, new aids to navigation, such as the compass, made for the discovery 
of hitherto unknown parts of the world, and the diffusion of knowledge 
as well as its extension throughout all peoples and languages of the globe. 
There will be a seventh stage of perfect knowledge in which, from all the 
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various languages and peoples, it will be brought together, and through 
concerted effort, extended to all things. This will occur in the final period 
of terrestrial history; and at that time, complete knowledge, fully pervad- 
ing the human race, will make a perfect, if brief, earthly existence. 


The condition of schools 


The chief instruments for this climax in human history will be the 
schools; but at present, they suffer from many deficiencies which must be 
removed before they can play their role. These deficiencies are of three 
broad kinds: those of administrations, of methods of instruction, and of 
curriculum. 

The administration of schools does not provide adequately for the 
health of students. It does not require exercise; it does not assure adequate 
food; and it compels too many hours of study per day with too few inter- 
missions. But if the body is not healthy, the student cannot learn eff- 
ciently.!12, Moreover, students are permitted much irregularity in their 
attendance, and the dull are frequently excluded altogether from the 
benefits of schooling. But irregularity in attendance hampers learning; 
and the dull can acquire as much erudition, virtue, and piety as accords 
with their ability. Besides, only a few children, and those chiefly of 
wealthy parents, attend school even irregularly. 

Methods of instruction are deficient in three respects. First, in 
languages, letters, and science, they consist largely in memorizing by 
rote, and in mechanical drill. But the memorizing of rules and principles, 
and drill in syntax and vocabulary cannot advance understanding. If one 
is to learn, he must be interested in doing so; only then can he be brought 
to learning by the devices of pedagogy. 

Secondly, teachers introduce the elements of particular courses in 
an order that makes their teaching ineffective. In the arts, they endeavor 
to develop skills before the student has been shown the nature of the 
materials upon which he will exercise them. In languages, a new one is 
not developed by reference to that which is native to the student, his 
vernacular; but Latin is taught by use of Latin, Greek by Greek, etc. 
Moreover, definitions of words and grammatical rules for their combina- 
tions are taught before the students become acquainted with the things 
and their combinations to which we refer when we use the words and 
obey the rules concerned. In mathematics and science, teachers try to 
teach principles and laws before they acquaint the student with the 
things which those principles and laws would explain and describe; and 
PDT Did Oxi. 


12 Ibid., xv. 
Tea 0ids Xvi, 855, p. 24. 
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the details of theories are presented before a general outline of all knowl- 
edge. 

Thirdly, there is frequently no language common to all the stu- 
dents and teacher; so that, no matter what the skill of the teacher, learn- 
ing is made frequently very difficult for all. It must be remembered that 
Comenius wrote at a time when Europe was divided into relatively small 
political units, many with their own native languages or vernaculars; and 
when Latin, which was still a fairly widespread language for the edu- 
cated, was nevertheless artificially taught rather than naturally acquired. 

The deficiencies of curriculum are of two sorts. First, the mate- 
rials for use in schools are, for the most part, nonexistent; and where they 
occur, they are of inferior quality. Few schools possess an adequate supply 
of books, maps, pictures, diagrams, and the like; and those which are so 
fortunate as to possess a few have books usually ill-written, and other 
materials poorly contrived for the purposes they should serve. 

Secondly, the subjects studied are not geared to the development of 
the student, i.e., to the four-stage development described earlier. Rather, 
within each day and each larger unit of time, subjects are taken up hap- 
hazard; and students of varying ages, with differing powers of sensory 
discrimination, of imagination and memory, of reason, and of will, are 
jumbled together in the same class. The curriculum is disordered, so that 
a general outline of knowledge is not presented in the earliest stage of the 
schooling of each student, and so that the later stages do not consist in 
filling in that outline as opposed to adding at various points subjects that 
are radically novel. In short, the curriculum is not arranged so that, in 
accord with the psychological and physiological development of students, 
success in earlier studies facilitates learning in later subjects. 

Comenius spent a good deal of time teaching in and administering 
schools; and we may assume that his indictment of their administration, 
instructional methods, and curriculum is based upon that experience. 


RECOMMENDATIONS 
Goal recommendation 


All human beings, according to Comenius, ought to endeavor to 
achieve a twofold goal: an immortal life of blessedness, and a terrestrial 
existence of civic welfare and international peace. The former is the ob- 
jective inherent in human nature, the end which “lies beyond this life.’’ 14 
The latter, civic welfare and international peace, he seems to regard as a 
necessary part of immortal bliss; for he seems to hold that it is by advanc- 


14 But note that Comenius does not consistently maintain this view, since he also holds 
that some men are predestined for immortal suffering. 
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ing welfare, both material and spiritual, and by abolishing war that men 
may come to merit the fulfillment of their natures after death. 

Accomplishing this twofold objective consists in giving to human 
life the order which pervades nature. That order is the contribution of 
each thing to the stability of the whole of nature, and stems from the 
internal development of each item toward its specific goal. The order of 
human life is that system of relations between persons through which 
each contributes to the stability of the whole, and this order is achieved 
to the degree that each individual realizes the nature that he shares with 
all others. This social order is the concord of nations and of individuals 
within them; and it is achieved to the degree that each individual acquires 
the learning, virtue, and piety whose possibilities make up our common 
human nature. Thus, to the degree that men are genuinely human, ter- 
restrial life will be ordered as is nature; and to the degree that this order 
pervades individual persons, they will merit eternal bliss. Realizing the 
goal that Comenius recommends, then, requires imposing on human life 
that order which we read in the nature that surrounds it. Education is 
this imposition. 


Subordinate recommendations 


The recommendations subordinate to the goal set forth in Come- 
nius’ educational theory appear as requirements of education thus under- 
stood. They are of three sorts: those concerning administration, methods 
of instruction, and content and arrangement of curriculum. The chief 
recommendations of these three kinds will be discussed here; many de- 
tails will be deliberately overlooked. 


CONCERNING ADMINISTRATION. Education ought to be universal, 
uniform, and through the lower schools, compulsory. Each child embodies 
inclinations of two kinds. Some represent original sin, and direct him 
away from terrestrial and immortal happiness. Others flow from his 
human nature, and incline him toward that blessedness. But all men 
ought to achieve the latter; and contrary inclinations ought, so far as 
possible, to be thwarted. But to thwart them is to order the life of those 
who harbor them so that only peculiarly human tendencies are realized. 
This ordering is education; and therefore, all human beings, including 
women, should be educated. 

In the lower schools, all students should receive an education of 
the same sort. Human nature is identical in all persons; and the process 
through which it is realized also does not differ significantly from one to 
another. Consequently, the methods, materials, and content of instruction 
ought to be uniform. 
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Education ought to be compulsory. Since the Fall, human beings 
have been torn between inclinations of the two kinds described above. 
All too frequently, the desires which disrupt society and alienate men 
from their proper ideal have dominated their lives; and their failure to 
realize the better inclinations results from a lack of schooling or from 
subjection to incompetent instruction. Consequently, all children ought 
to be compelled to attend school. 

Comenius insists that despite common human nature, children 
differ in the degree to which they can realize it. Consequently, he urges 
that higher education be forced on no one, and offered only to those who 
can benefit from it. Those suffering from extreme sensory privation, or 
from mental or physical deficiency, ought not to be required to attend 
schools. He seems to envision the support of schools by public treasuries, 
although he also seems to identify the latter upon occasion with the 
private coffers of those who would be willing that the tutor of their 
children should teach a poor child or two at the same time free of charge. 

The health of the student ought to be provided for by limiting the 
number of hours of instruction per day, and by assuring exercise, regular 
holidays, and a nutritious diet. This provision is necessary because it takes 
a good deal of time to earn salvation, and because there are many influ- 
ences which make for early death. 


CONCERNING METHODS OF INSTRUCTION. Comenius advocates many 
changes in methods of instruction, and argues that each is dictated by its 
own principle. These principles are by no means so numerous as he 
supposes. Here, they have been reduced to six because, although the re- 
duction might be carried farther, the six in question call attention to the 
more significant recommendations he makes concerning teaching 
methods. 

First, the teaching of all subjects ought to proceed by appeal to 
the interest of the student. The development of a bird is not brought 
about by external agencies alone as we have seen; and the acquisition of 
erudition, virtue, and piety ought not to be enforced from without. In- 
deed, it can be the result only of internal development. 

Secondly, the teacher ought to provide, at the beginning of each 
course of study, a general outline of what is to be learned; and ought to 
proceed by filling in that outline rather than by introducing points that 
are entirely new. The embryo bird is, in fact, a general outline (a form) 
of which the adult fowl is a concrete specification (a particular bird); 
consequently, the teacher ought to establish in the infant a general out- 
line of the fully educated or specified human being. 

Thirdly, the teacher ought to prepare the student for the general 
outline of each subject before teaching it, and to ready him for new 
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stages within each subject before he enters upon them. The classroom 
ought to be filled with pictures, maps, mottos, and the like, which inti- 
mate the general outline of what is to be learned; and each new stage in 
the study of a subject should be described before it is carried through. 
Parent birds carefully warm the eggs, feed the young, and assist in the 
preliminaries of flight. 

Fourthly, the teacher ought to make instruction continuous. The 
school day ought to be marked off in periods each of which is regularly 
devoted to a single subject; and the study of each subject should be 
divided into stages each of which is determined by a goal subordinate to 
that of learning the entire subject, and explained to the student before- 
hand. The articulation of the teaching day makes for continuity within 
the study of each subject; and the division of each study into stages clearly 
demarcated makes for continuous development of the knowledge of its 
general outline toward increasingly detailed comprehension. An egg 
develops into a bird of the appropriate species without wavering in other 
directions, and the development of each part is marked off into stages of 
accomplishment subordinate to the development of the whole. Teaching 
ought to proceed analogously. 

Fifthly, everything which the teacher does ought to contribute to 
the development of human nature; and the student should be shown the 
practical importance of erudition, virtue, and piety. The energies of 
parental birds, when dealing with their young, are devoted exclusively 
to promoting the development of the latter; and each act which they per- 
form improves the practical skill of the members of the brood. It is not 
clear, incidentally, that Comenius believes that showing the student the 
practical value of what he does is involved in his analogy. 

Sixthly, instruction in the same subjects should be provided for 
all; and apart from unusual conditions such as the need for severe disci- 
pline, all students ought to be instructed in the same fashion. The goal 
of teaching—erudition, virtue, and piety—is the same for all; and each 
learns most efficiently in the same way as others. Parental birds, in fact, 
teach their young the same things and in the same ways. 


CONCERNING CURRICULUM. Studies ought to be ordered in four 
separate schools: the mother-school, the vernacular-school, the Latin- 
school, and the university. This division is based upon the psychological 
development of the child described earlier. To the age of six, only the 
sense organs function at the height of their capacity; and through them, 
the child may begin his acquaintance with the contents of the world. 
During this period, the mother (the term “mother-school” refers to the 
family) should habituate the child in the correct use of his vernacular 
language, in good social conduct, in religious belief, and in the elements 
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of the arts, primarily music and poetry. The first involves teaching him 
to use the words for such common-sense phenomena as counting, and 
referring to light and darkness or apparent largeness and smallness. The 
second involves showing him how to act rightly, the everyday require- 
ments imposed upon us by society. The third consists chiefly in revealing 
the religious status of things in a sensory medium, in the catechism, reli- 
gious ritual, and the like. The fourth amounts to learning simple songs 
and verses. The materials employed are a handbook telling the mother 
when to do what and how, as much of the physical world and family en- 
vironment as the mother can show the child, and a picture-book which 
supplements and reinforces this showing. The picture-book will begin 
the child’s lessons in reading, for the name of each object pictured will 
accompany its picture. Comenius’ place in the history of education is 
assured by his publication of such a book—the famous Orbis sensualium 
pictus; for he was the first systematically to employ pictures in books for 
pedagogical purposes. 

Instruction by use of these materials should appeal to the child’s 
interest. He is naturally interested in what he can perceive, and the 
picture-book should be amusing and charming. His use of language 
should embody the most general outline of knowledge. Comenius seems to 
identify understanding the simple operation upon things such as those of 
arithmetic and moral habituation, and the words for things, with the 
general outline of metaphysics, science, ethical theory, and the like. This 
is a mistaken identification; and in fact his recommendations for the 
mother-school amount, in this connection, to urging that at an early age 
the child be acquainted with those aspects of things for which philosophy, 
science, and theology give an account, and of which the arts provide em- 
bodiments. 

From six to twelve, the child ought to attend a vernacular school. 
In this school, there should be six classes, one for each year; and in each, 
he should use only one book. In each book, that amount of erudition, 
virtue, and piety should be presented which is compatible with the 
emerging powers of imagination and memory. Each of these books should 
incorporate a little encyclopedia of all knowledge—scientific, moral, 
theological, and artistic—and in each class an increasingly detailed 
knowledge of the natural and social world, of morality, of God, and of 
the arts ought to be advanced. Comenius wrote such books; and his 
Orbis sensualium pictus was used for a long time in elementary schools. 
In these books, pictures of facts should be presented to enable learning 
what they are, and the vernacular language used for referring to them. 

The subject to be studied is the vernacular language of the area; 
but through its study all fields are investigated. For in learning it, the 
student will come to master the skills of reading, writing, and arithmetic, 
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along with the elements of the natural and social sciences, morals, reli- 
gion, and the arts. 

Comenius believed that all men should speak a single language. 
He thought Latin unsuited for this purpose; and he recommended the 
creation of such a language and its propagation through the schools. He 
does not tell us in which school it should be learned; 1° but it would be 
necessary, apparently, to teach it in the vernacular, since all should learn 
it, and not all should attend higher schools. 

In the third stage of life, from twelve to eighteen, many will take 
up their trades and vocations; but those who are fitted for it, or who can 
afford further training, ought to attend the Latin school. At this time, 
reason emerges in its full power; and the subjects offered are determined 
by this new ability. 

There should be six classes, one year for each; and the first year 
ought to be devoted to learning Latin which becomes the vehicle for 
future study. But from the outset, the learning of it is combined with the 
study of Latin literature and, in general, the seven liberal arts. This 
ancient body of studies, reinvigorated by the literary discoveries of the 
Renaissance, ought to be supplemented with study of subsequent addi- 
tions to it in the natural and social sciences, theology, and the arts. The 
result will be a man well versed in humanistic learning, but also cog- 
nizant of modern science, religious truth, and artistic accomplishments. 

The materials used in the Latin school ought, like those of the pre- 
ceding, to include pictures of things and picture-like reference to them, 
e.g., maps and diagrams. For the learning of Latin, Comenius provided 
such a book—his famous Janua linguarum. It is only a short step to the 
use of such supplements of language in studying all aspects of the world 
—a short step which Comenius takes when he advocates the use of a model 
(a skeleton tricked out with imitation organs) in the study of anatomy. 

The use of pictures in learning a language is required by the very 
nature of language, and by the narrowness of human observation. Using 
a language consists in referring to things. Consequently, we cannot 
learn a language unless we are first acquainted with the things about which 
we would talk in its use. But there are more things than we can ever 
bring under direct observation. Acquaintance must, therefore, be achieved 
frequently in an indirect manner, i.e., by providing the student with 
pictures of the things which he cannot observe directly. 

Comenius tells us little about the books to be used in the Latin 
school other than those for teaching Latin. The student should learn his 
vernacular, Greek, and Hebrew as well as the language of Rome; and for 
this purpose, the books employed should incorporate the principles of 
picturing, and of embodying in the language study an encyclopedic 
15 The Way of Light, xix. 
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knowledge of the sciences and arts.16 Each class should include a study of 
history, different in each year, and this study should be carried on by the 
use of handbooks, presenting selected aspects of human and of national 
development. One may infer from his great enthusiasm for them that 
many of the books employed would be accounts of literature, books about 
ereat books of science, and summaries of the ideas advanced in the differ- 
ent fields of intellectual endeavor rather than the original documents 
themselves. 

From eighteen to twenty-four, those students who are fitted for it 
should attend a university. At this time, the will emerges; and conse- 
quently, the university should offer the young scholar a chance to decide 
what specialized knowledge he will acquire, or to endeavor to encompass 
all knowledge. The purpose of a university is to carry on research, to in- 
crease specialized knowledge and knowledge of the interconnections of 
the various special fields, and to train for the professions of medicine and 
law. Consequently, many courses of varying kinds should be available. 

Although censorship in favor of morality and religion should 
characterize earlier schooling, the university student should be denied 
no book which interests him. However, since no one can read everything, 
the books chiefly used in the various formal courses should be of an 
encyclopedic summary sort. They should be three in number; 17 and 
Comenius supplies a name for each: Pansophia, Panhistoria, and Pan- 
dogmatia. Pansophia should be a statement of the most general truths of 
nature, man, and God presented in a deductive system. There can be 
only one such book because there can be only one such system of truths. 
In it, the student will find a section devoted to the general truths of each 
particular field of study in its connection with all others. Panhistoria 
should include all the particular truths which manifest and give evidence 
for the general truths of Pansophia. Pandogmatia should embody all the 
opinions true and false which have been published concerning the topics 
discussed in Pansophia. It would be an introduction for research into the 
ideas that have occupied the mind of man. Each course would make use 
of such parts of these books as are relevant; specialized study would of 
course involve original documents and actual observations if not experi- 
ments. 

Needless to say, Pansophia would be a very difficult book, and 
Pandogmatia would be a very long one. Comenius apparently endeavored 


16 The Great Didactic, xxx. 

17 Comenius discusses these three books in complete separation from his discussion of 
a university. The latter is chiefly in The Great Didactic, Chapter xxx; the former, in 
The Way of Light, Chapter xvi. I have inferred that he designed them for university 
use; he does not say in which school they should be employed. 
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to write Pansophia—but the manuscript was lost in the conflagration of 
Lisa, 1658, inspired by Catholic-Protestant hatred. We can see, under 
this rather fantastic guise, an impulse in Comenius toward what we might 
think of as the unification of the sciences, or an inclusive discipline 
growing out of their cross-fertilization. 

The fourfold education that Comenius recommends for those who 
can benefit from it in all the stages of personal development does not 
include one recommendation for which he is well known; namely, his 
insistence on the College of Light. This would be an international re- 
search institution in which scientific research of a more or less modern 
empirical sort would be carried on, but which would thrive side by side 
with philosophical and theological speculation. Its purpose would be to 
bring the best minds of the globe to bear in a cooperative way upon the 
problems whose solution would improve the lot of all mankind, in both 
the material and spiritual dimensions. It would consist in a community 
of scholars, but would always boast, presumably, a body of young grad- 
uates of the universities just entering upon independent research. This 
idea Comenius developed out of similar proposals on the part of Bacon 
(The New Atlantis) and Campanella (The City of the Sun). 

Unlike his textbooks, Comenius’ pedagogical writings exerted in 
their own time little influence on thought about education. They were 
almost unknown and almost completely forgotten for nearly two centuries 
after his death. Nonetheless, we should note that the schools of our own 
time have resulted from reforms very similar to those advocated in The 
Great Didactic, The Way of Light, and similar products of Comenius’ 
active, if somewhat uncritical, pen. 


Pie) SO) bry OF EDUCA TLON 


As if they could be supported by observation, Comenius advances 
the following points: (1) human behavior must be understood by refer- 
ence to three principles, the vegetative, the animal, and the intellectual 
souls; (2) inanimate nature, from the first to the last moment of time, 
exhibits an order which makes it stable; (3) order results from the 
realization by each item in nature of the purpose or goal appropriate to 
it; (4) from one moment to another, although the order of the whole 
remains, there is an alternation of order and disorder resulting from 
recurrent inability on the part of some items to realize their goals; (5) each 
human being has a goal—perfect erudition, virtue, and piety—which he 
can realize, and which is a concrete specification of the nature common 
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to all humanity; (6) because of original sin—i.e., the corrupting in- 
fluence of the vegetative and animal souls together with a will too weak 
to assure consistently right action—men do not always endeavor to 
achieve their proper objectives; (7) human history exhibits an alter- 
nation of social order and disorder, reflecting the fluctuation of the 
wills of men toward and away from their proper endeavors; (8) this 
fluctuation will terminate in a terrestrial paradise immediately preceding 
the Day of Judgment in which each man will come very close to achieving 
the end of human nature; (9) the administrative, methodological, and 
curricular reform of schools, described above, is the means by which this 
ideal social order will be realized, and by which men will be prepared, 
so far as that is possible, for eternal happiness. 


METAPHYSICS 


Comenius’ metaphysical theory is scattered, scanty, naive, fantastic, 
and frequently incoherent. We have nonetheless advanced it in the best 
light that we can find. 

The proposition fundamental to all Comenius’ metaphysical re- 
flection is that God exists. He does not argue for this proposition; he ac- 
cepts it on faith and because of the inspired character and literal truth of 
the Scriptures. 

By use of this fundamental proposition, Comenius explains his 
doctrine of human nature. As the creator of the universe, God created 
men; and He created them, according to the Biblical account, in His own 
image. He is omniscient, omnipotent, and perfectly disposed toward all 
good things. As images of Him, men cannot fail to exhibit these properties 
to some lesser degree; and these properties are assured to them by their 
possession of the intellectual soul. Their vegetative and animal charac- 
teristics, of course, have no counterparts in God; in these respects, men 
are not images of Him. But to be motivated by the vegetative and animal 
souls is necessary to a created being; just as being capacitated for knowl- 
edge, for deliberate action, and for love of the good is a part of an image 
of God. 

By reference to the existence of God, Comenius also endeavors to 
explain all the points he makes concerning order in the natural and 
social world. The universe, both physical and human, must exhibit the 
order that we find in it; for it was created by God according to a pattern 
which that order reflects. 

The paradoxical assertion that within the stable order of nature 
and of human life there is an alternation of order and disorder, Comenius 
explains by appeal to the particular manner of God’s creation. God 
loosed light upon matter. This force generated an opposing force, that of 
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darkness.18 The action of these two forces upon matter resulted in the 
four elements, earth, air, fire, and water; but since light and darkness are 
at war with each other, the proportion and arrangement of the elements 
is continually changing. Comenius seems to identify order with the domi- 
nance of light, and disorder with the dominance of darkness.19 The 
dominance of darkness explains the disorder which is corruption, sin, 
and failure to realize goals; that of light explains perfection, blessedness, 
and success. Since light and darkness struggle continually for domination 
over matter, there is a corresponding alternation of order and disorder. 

This fluctuation, however, corresponds to God’s thought of the 
world as a whole, i.e., as a place in which there is struggle; and it fits into 
the pattern that he ordains for it. It is comprehended within a greater 
order; namely, that design of inanimate nature which makes it serve the 
animate, and that comedy of human history in which it terminates in a 
Utopian social order leading to the Day of Judgment. Reformed educa- 
tion as the means to terrestrial and eternal salvation is explained as the 
final conquest of light over darkness. 

The result of this conquest is an immortal life of complete knowl- 
edge, utterly right conduct, and union with God—the achievement of the 
end inherent in man’s nature. It would be folly to hold this view if there 
were no life after death, and Comenius advances an argument for this 
conclusion. In this world, no man can achieve complete knowledge, un- 
wavering virtue, or piety unsullied by occasional lapse. The clamors of 
the vegetative and animal souls prevent unwavering pursuit of knowl- 
edge, unfaltering moral conduct, and undeviating union with God’s pur- 
poses. But we ought to achieve this threefold goal, and what one ought 
to do one is able to do. Consequently, there is a life of the intellect free 
from the exigencies of vegetative and animal life, and unaffected by the 
procession of time. Reason itself dictates that man “is destined to a 
higher end than all other creatures, that of being united with God, the 
culmination of all perfection, glory, and happiness, and of enjoying with 
Him absolute glory and happiness forever.” 7° 

Comenius’ metaphysical reflection is designed to accomplish two 
things: first, to explain the nature of human beings and the order of the 
universe; and secondly, to show that the souls of men are immortal. His 
18 Comenius may have taken this notion from a mystic poetic writer of the seventeenth 
century, Jakob Boehme. At times, he seems to identify the force of light with fire (The 
Way of Light, p. 160); and at other times, to identify light and darkness with heat and 
cold and expansion and contraction. These latter ideas he probably borrowed from 
Telesio or Campanella. 

19 Comenius suggests (The Way of Light, p. 7) that his explanation of things in terms 
of light.and darkness is a fable or a picture of the truth, but the best disposed of 


readers must admit that his fable soon becomes a reality for him. 
20 The Great Didactic, u, p. 179. 
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argument for the second point is commonly credited to Immanuel Kant, 
a later and much more celebrated philosopher. 


ETHICS 


Comenius’ ethical reflection on the statements and recommenda- 
tions of his theory of education are quite as casual as are his metaphysical 
thoughts concerning that subject. As with the latter, however, I shall deal 
with them as seriously as his discussion permits. 

With respect to the ethical question, ‘““What things are morally 
good?” Comenius gives a clear and short answer. It is that a certain kind 
of personal life, and a certain kind of social existence, are morally good. 
The best possible personal life is one of immortal blessedness, i.e., the 
achievement of the goal which he attributes to all persons. In eternity, 
the surviving intellect knows everything there is to be known (possesses 
perfect erudition), does everything that it ought to do (possesses virtue), 
and lives in the happiness of complete union with God (exhibits complete 
piety). The next to the best personal life is that existence in this world 
which is characterized by some lesser degree of achievement of this three- 
fold perfection; it is one in which, according to his abilities, one has 
acquired some measure of learning, virtue, and piety. The world, 
Comenius is fond of saying, is the school of God’s wisdom. 

A personal life that is good is also one that is happy. Happiness 
is pleasure, but not the pleasure that arises from the satisfaction of 
vegetative and animal needs and desires. It consists, rather, in the intel- 
lectual pleasure that arises from knowing what the world contains, acting 
rightly, and finding God.?! This happiness, in the immortal life, is un- 
surpassable because the achievement is perfect; in terrestrial existence, it 
varies with the degree to which the human end is attained. 

The second thing that is morally good is a social order of a certain 
kind. It is one in which there are definite classes, in which each man keeps 
to his proper place, and in which there is a minimum of greed, intoler- 
ance, and political abuse. The welfare of each person depends on the 
welfare of all.22 Comenius seems to have supposed that the best society is 
a monarchy, whether absolute or limited by a constitution. A well-con- 
ducted monarchy will cooperate with other states rather than make war 
upon them. For Comenius, the best social order is simply that of most of 
the European states of his time, but a little more Christian. 

Comenius’ writings suggest an answer to a second question of 
ethics, 1.e., to the question, “What is the meaning of the moral terms, 
‘good,’ ‘ought,’ and the like?” To say that something is good is to say that 
21 [bid., p. 225. 

22 The Way of Light, pp. 128-31. 
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it realizes God’s intention in creating it; 23 God intends that men should 
be learned, virtuous, and pious. He makes them in His image; and an 
image of God must have these traits to some degree since it must mirror 
His wisdom, perfection, and harmonious life. It is conformity to God’s 
will which constitutes the goodness of the end inherent in human nature. 

To say that something ought to be done, according to Comenius, 
is to say that doing it is conducive to what is good, i.e., to realizing the 
goal that God’s intention assigns to some thing. It is good for men to be 
learned, virtuous, and pious; and what men ought to do, inter alia, is to 
teach themselves and others according to the principles we have examined. 
Our obligation to do this consists in the fact that such teaching is con- 
ducive to the good life for man. 

Comenius makes a few comments on what, in general, is involved 
in justifying moral recommendations. A recommendation always tells us 
that some action ought to be performed; and we have seen that, for 
Comenius, this means that the action enjoined is conducive to some goal 
assigned by God. The action would not be needed if its goal would be 
realized without it; and to perform the action is, in Comenius’ words, to 
“remedy the defects of nature.’ To show why we ought to perform a 
particular action, then, requires showing that it will be such a remedy; 
and the knowledge required is the knowledge of natural processes other 
than, but analogous to, the one whose goal the action enjoined will help 
to realize. 

Right action is a kind of art, the art of creating a good social and 
personal life; and the practices constituting this art are justified when 
based upon an inference from analogous natural processes. In each of the 
latter, there are stages ordered in such a way as to realize God’s purpose 
for the individual concerned; and we can justify the recommendation 
that a certain action be performed provided that its performance would 
give to human life an order more like that of the natural process attended 
to than its nonperformance allows. Thus, in order to justify a moral 
recommendation, we must first know that some natural process exhibits 
a certain orderly realization of its goal, that it is partly analogous to the 
development of human life, toward the realization of its purpose, and 
that the performance of the action recommended would make the order 
of human life more like that of the natural process than would its non- 
performance. To justify a moral recommendation is to show that acting 
upon it will enable the human beings concerned to realize more fully the 
purpose of human life, i.e., to achieve greater erudition, virtue, and 
piety; and we show this by showing that acting upon it will give to the 
careers concerned an order more like that of some natural process than 
would a failure to do so. The art of moral conduct, Comenius writes, 
23 The Great Didactic, p. 192. 
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“can do nothing unless it imitate nature”; and “if we wish to find a 
remedy for the defects of nature, it is in nature herself that we must look 
TORU tees 

For Comenius, administering, teaching in, and arranging the 
curriculum of the schools is an art, if not the art of moral action, and he 
presents elaborate justifications for his particular recommendations con- 
cerning these activities. They all exhibit this pattern: parental birds order 
the lives of their young in certain ways which enable the latter to realize 
their proper objective, i.e., to be adult birds of the species of their parents; 
the development of the human infant into an adult, i.e., toward his ob- 
jective, exhibits an order which, in part, deviates from that of the de- 
velopment of birds. Therefore, human educators (including parents) 
ought to rectify the order through which human infants develop so that 
it more closely resembles that of birds, i.e., is in accord with the sub- 
ordinate recommendations described above. For example, Comenius tells 
us that the development of an egg into a bird is constituted by the orderly 
filling in of the outline of an adult which is present in the egg from con- 
ception—an orderly filling in that is managed by parental activity. The 
child, however, is not first acquainted with the outline of all knowledge, 
i.e., of all erudition, virtue, and piety; so that his learning is not con- 
stituted by an orderly filling in of such an outline even though his de- 
velopment is like that of a bird in many respects. Consequently, educators 
ought to present a general outline of everything to be learned at the 
outset of the process of schooling; and they ought to make all the rest of 
that process a filling in of details. 


THEORY OF KNOWLEDGE 


Comenius’ reflection upon the nature of knowledge and the 
method by which it is secured is a little more extended than that concern- 
ing moral and metaphysical subjects. It is not, however, much more sys- 
tematic. I shall make his epistemological ideas as precise and systematic as 
I can, but the reader should always remember that Comenius’ writing 
displays a strong color of metaphor and of religious emotion which sub- 
jects to it differing interpretations. 

Comenius begins with an assertion concerning our capacity for 
acquiring knowledge. “It is evident,’ he writes, ‘that man is naturally 
capable of acquiring a knowledge of all things. . . .” 25 Since man is an 
image of God, and since God is omniscient, man must be at least capable 
of omniscience himself. Shortly, however, this assertion of capacity be- 
comes one of achievement. We, in fact, know all the things there are. 


24 Ibid., p. 250. 
25 [bid., p. 193. 
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Man “inwardly comprehends all the elements that are spread far and 
wide through the macrocosm, or world at large. . . .” 26 The mind con- 
tains reflections of all things in the universe as a spherical mirror con- 
tains reflections of all things in the chamber where it is suspended. Thus, 
from a metaphysical proposition about God and His relation to men, 
Comenius first derives a harmless statement about the latter, and then an 
astounding one about their achievement. We shall return to his state- 
ment that we know all things after we examine his notion of knowledge 
and the kinds of things we know. 

Comenius nowhere gives us a definition for the word “knowledge.” 
He seems to have regarded such a procedure as unnecessary. Nonetheless, 
it is quite clear from his writings that he conceives of knowledge as the 
mind’s comprehension of something, as a comprehension in which we 
cannot be mistaken about what we comprehend. 

There are three kinds of knowledge. They are distinguished from 
each other by reference to three kinds of objects that we comprehend. 
Knowledge of the first kind is knowledge of individual things or events. 
These are all discoverable through one or several of the sense organs. The 
senses are like scouts which, being sent out by the mind in all directions, 
return to it with information of the existence and sensible characteristics 
of all individual things or events.27 Each bit of sensory knowledge con- 
tains three factors: an inner mental event caused by nervous impulses 
culminating in the brain; an outer thing or event; and a medium such as 
light or air through which disturbances originating in the external thing 
or event are transmitted to the sense organ and thence to the brain. The 
mental event is, thus, knowledge of the external thing or event which 
causes it.28 The first kind of knowledge is sensation; and since the physical 
universe (Comenius sometimes calls it ‘the visible universe’) is made up 
of things or events that are sensible in character, our knowledge that they 
exist and exhibit certain traits is the sensory comprehension of them 
which they cause. 

The second kind of knowledge is of a totally different sort. It is 
knowledge yielded by a different faculty from that of sensation; namely, 
by the faculty of understanding. Comenius says that “. . . the under- 
standing . . . is an empty form, like a bare tablet . . .” ° and it is not 
a mistake, perhaps, to interpret this saying to mean that the understand- 
ing is what enables us to be aware of the forms in which individual things 
or events may occur, i.e., the relations or orders in which they can stand. 
The understanding provides notions of the ways in which individuals can 


26 [bid., p. 194. 

27 Ibid., p. 195. 

28 The Way of Light, p. 182. 
29 The Great Didactic, p. 206. 
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be related to each other; they “. . . are applied as Norms for whatever 
the world contains. . . .” 3 Eve, who was innocent of experience, under- 
stood in what ways individuals might be related, but it required sensory 
experience before she knew that a serpent could be related to her as a 
deceiver to his victim.?! This shows that the notions that we get by under- 
standing are notions of the relations or orders in which things can stand, 
not knowledge that certain individuals are related in those ways. Come- 
nius does not give a list of these notions; but his writings suggest 3? that 
such a list would include the ideas that individual things or events come 
before and after one another in time, are greater or less in quantity, 
possess parts which may be numbered, exhibit degrees of value or are 
worse or better relatively, have causes and effects, and are caused by God. 
The notions that understanding gives us, Comenius says, are com- 
mon to all human beings.* Consequently, all human beings have the 
same ideas as to the ways in which individual things or events can be 
related or ordered. Moreover, he describes these notions as innate.34 The 
roots of the word “innate” suggest that whatever it truly describes is 
possessed by us from birth onward; and Comenius says as much when 
he writes that our common notions are present in our minds when they 
enter the world.*> But he says a good deal more. Since the common notions 
are innate, we cannot base our acceptance of them as true on sensation. 
We accept them independently of what sensation reveals; and besides, 
sensation shows us only things or events, not the relations in which they 
can stand. Moreover, in describing them as innate, Comenius seems to 
imply that we accept some because they are self-evidently true; and all 
others, because we can prove them to be so by deriving them from those 
which are self-evident. In the book that he proposed to write, Pansophia, 
all the common notions would be expressed; and his confused, rhapsodic 
description of it shows that he regarded the notions as limiting the 
possible orders or arrangements into which individual things may fall, as 
knowable independently of experience, and as constituting a deductive 
system of theorems and self-evident premises for their derivation.?6 The 
innateness of the common notions of the understanding consists in their 
being inborn, in their being true about the possible relations of things, 
in the independence of their truth from that of sensory knowledge, and 
in their constituting a deductive system. 
30 The Way of Light, Dedication, §7, p. 7. 
31 The Great Didactic, p. 206. 
32 Tbid., x11, where he discusses order, and p. 258 where he speaks of the intellect as 
ordering the materials provided by sense. 
33 The Way of Light, Dedication, p. 6. 
34 Ibid. 
35 The Great Didactic, p. 194. 
36 The Way of Light, pp. 145-46, 148-49. 
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Comenius suggests that there is a third kind of knowledge, i.e., an 
assurance neither of individual things or events, nor of the merely 
possible ways in which they are related. This is assurance of the facts 37 
that constitute the entire universe. Facts are not individual things or 
events; they are arrangements of them. That wind is an individual event; 
and this tree is another. But this tree blown down by that wind, L.e., re- 
lated to it in a certain way, is a fact—the fact that it was blown down by 
that wind. Such a fact cannot be known by sensation; the latter can reveal 
only a prostrate tree, a falling tree, or a wind. Nor do we know it by 
understanding alone. The latter gives us such empty notions as that if 
there be any events, each of them has a cause. It is through the combined 
activity of sensation and understanding that we are assured that the tree 
was blown down by the wind. Sensation shows us the prostrate tree, the 
falling tree, and the wind; understanding tells us that every event is 
caused. Together, they tell us that this tree was caused to fall by that 
wind. Our knowledge of facts, Comenius says, results from the filling up 
by sensation of the empty forms of the understanding, the application of 
common notions to the materials of experience, or what experience in- 
scribes upon the bare tablet of the understanding. 

We now return to the astounding statement that we know every- 
thing. Sensory knowledge consists in the mind’s being aware of inner, 
mental events (sensations) caused by external individual things or events; 
and as the metaphor of the spherical mirror suggests, we have sensations 
caused by every individual “element in the world at large.” Our innate 
common notions, we constantly employ to order sensations so that they 
constitute facts. But not all the sensations continually caused in our minds 
by all external things or events are clearly present in consciousness. 
Although he has them, the infant is consciously aware of very few; and 
the heavy sleeper is consciously aware of none. We possess all knowledge, 
i.e., we “inwardly comprehend everything in the world at large”; but our 
knowledge of most of it is not conscious. When we learn something, we 
make clear to ourselves what would have been, in any case, unconsciously 
present to us. This is, perhaps, the proper interpretation of the astound- 
ing statement: we have within our own minds that which, when we make 
it clearly conscious, constitutes infallible assurance about every fact, 1.e., 
about the entire universe. 

Comenius’ statement presupposes the view made famous a little 
later by the celebrated philosopher, Leibniz, that each man contains 
within his own mind the entire universe, and amounts to the view that 
the way to acquire knowledge of the world is to make clear to ourselves 
those facts which we cannot help but harbor. It raises a knotty problem: 
if we can be aware only of inner sensations which we ourselves arrange 


37 Ibid., pp. 144-45. 
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according to the forms that our understandings show, how can we possibly 
claim to know facts in a world beyond our minds? Comenius marvels at 
the inscrutable wisdom and power of God in having created our minds. 
“In truth our mind is greater than the universe, since that which contains 
is necessarily greater than that which is contained.” 38 But to regard the 
mind as harboring the universe in the way that Comenius suggests, a way 
that extends its roots at least as far as Saint Augustine, is to deliver to 
philosophy a problem that has not ceased to baffle the lesser wisdom and 
power of its human practitioners. 

The second question of theory of knowledge concerns the methods 
by which knowledge is secured. With respect to it, Comenius says one 
negative thing very clearly, and several positive things in a more obscure 
fashion. We cannot, he tells us, acquire knowledge by appeal to author- 
ity. This is the chief method in which “. . . the world hitherto used to 
acquiesce, though unwillingly, and with occasional revolts and with 
longing to break through the barriers of its servitude.” 39 It is bound to 
fail. To know by authority is to accept something for true because some 
other person has said it, and presumably has said it with good reason. 
But “. . . knowledge . . . is to know a thing as it is in itself and not as 
it is reputed to be.’ #° Consequently, to know by authority is not knowl- 
edge of what the authority asserts; at best, it is belief, i.e., the belief that 
someone else, the authority, has seen or experienced what he reports.*! 
It is not knowledge of what is reported. For the authority might be mis- 
taken; and any assurance based upon his report cannot be knowledge 
since the latter cannot be in error. Comenius, exhibiting his prominent 
place in the Protestant movement, writes vigorously against the notion 
that knowledge of God required for piety and virtue, as well as knowledge 
of facts in nature, can be achieved by reliance upon the words of other 
men. In order to know something, each man must, for himself, confront 
it, or find compelling reasons for his being able to do so. 

Comenius’ positive assertions concerning the methods for securing 
knowledge are set forth in a way that is obscure, oblique, and frequently 
confused. He tells us that “. . . before definite knowledge is attained we 
get a confused knowledge, before clear knowledge a shadowy knowledge; 
and so at length through its proper stages of development knowledge shines 


38 The Great Didactic, p. 198. 

39 The Way of Light, p. 134. 

40 Ibid. 

41 Perhaps Comenius intends to say that what appears to be knowledge by authority 
of some fact, e.g., the assassination of Julius Caesar, must come, for those who accept 
the authority, to knowledge of something else, namely, knowledge that the authority 
said that Julius Caesar was assassinated; and to belief that Julius Caesar was assas- 
sinated since the authority may provide some evidence for our accepting the statement 
about the assassination as true. 


[202] EDUCATION AND PHILOSOPHICAL THOUGHT 


out in its fullness.” #2 All this seems to amount to the statement that 
coming to know is making clear to ourselves what is implicit in our minds; 
but the ways by which we clarify our mental possessions are left very dark. 
Comenius suggests that sensory knowledge is acquired by attending care- 
fully to our sensations 43 a comment that is not very remarkable; but 
also, that it is achieved by presenting to our sense organs the sensible facts 
wherever possible, and describing them in words where it is not 44—a 
remark that seems incompatible with the notion that learning is making 
clear what we unconsciously already possess. He suggests that knowledge 
of the forms that the understanding yields is achieved by logical deriva- 
tion from self-evident premises. He suggests that our knowledge of the 
physical universe can be secured only by a combination of sensation and 
reason, that experiment alone can show that some set of relations or order 
which the understanding may derive from self-evident premises is filled 
by sensory material. This is the suggestion that we can know the physical 
universe only if we make, within some framework, hypotheses as to how 
the items that compose it are related; and it is a kind of empirical view 
about the method of knowledge. 

But all these are more suggested than stated by Comenius. While 
it is correct to attribute to him an interest in finding out what the world 
is like independent of authoritative statement, it is incorrect to suppose 
that he was a clear-minded advocate of the notion, in his day being estab- 
lished by the founders of modern science, that the way to find out what 
things are like is to alter them in accord with some hypothesis or guess, 
and to observe the results—i.e., to experiment upon them. 

Whatever the methods of knowledge, there can be no doubt that 
Comenius regarded their goal as infallible assurance as to the existence 
and character of individual things or events, the possible orders in which 
they might be ranged, and the facts that they constitute as ranged in the 
orders they actually exhibit. He seems to have supposed that on our 
knowledge of facts, our knowledge of the nature and locus of virtue must 
be based. He certainly believed that we can achieve knowledge of the 
existence and nature of God, however ill it may fit into the analysis of 
knowledge and the schemes for knowing we have discussed. 

We may add that, according to Comenius, knowledge is made 
possible by two abilities or faculties of the intellectual soul: that of 
looking in, so to speak, upon the sensations that the animal soul permits 
us to have; and that of understanding, of presenting to itself the “empty 
forms” which it also gives to the sensations delivered to it by the animal 


42 The Way of Light, p. 79. 
43 Ibid., pp. 75-77. 
S4ibid pp. 133-34. 

45 Ibid., pp. 133, 145-46. 


COMENIUS_ [ 203] 


soul. Thus knowledge appears, in Comenius’ thought, as an achievement 
of reason. 


LANGUAGE 


Whatever the methods and the faculties whose exercise originally 
brings us knowledge, its transmission, teaching, and learning, proceed 
through rational discourse. To engage in the latter “. . . is to name all 
things, and to speculate and reason about everything that the world con- 
tains . . .”; 46 and to succeed in it is to be able, by using language, to 
state the properties of all things. Success in teaching and learning, there- 
fore, depends upon success in the use of language. We may discover the 
conditions for successful teaching and learning by discovering the condi- 
tions for a perfect language. 

A perfect language is one in which one’s thoughts about things can 
be communicated with no danger, springing from the language itself, 
that others will have difficulty in understanding.4? In a perfect language, 
first, each sensible thing would have no more than one name; a plurality 
of names for one thing leads to hesitancy and confusion of thought. 
Secondly, no name would be applied to more than one sensible thing; 
such an application is ambiguity. Thirdly, every sensible thing would 
have a name; this condition would permit everything to be discussed. 
Fourthly, each name would resemble the thing it names; thus, one could 
see immediately from the language itself what things were being talked 
about. Fifthly, in a perfect language, the names would be ordered in 
sentences so that the latter would exhibit a structure identical with the 
structure of things in the fact to which the sentence refers; this condition 
would prevent misunderstanding as to what fact one talks about when he 
uses a particular sentence. 

Let us illustrate these five conditions for a perfect language. One of 
the facts in the world is that Cleopatra loved Caesar. In a perfect language, 
there would be one name and only one name for Cleopatra, for loving, 
and for Caesar; this illustrates the first and second conditions stated 
above. Every other thing (or event) would have one and only one name— 
the third condition mentioned. But this feature of a perfect language, it 
is clear, cannot be illustrated in any but a remarkably long book and 
perhaps not even in it since names would possess names which, in turn, 
would possess them ad infinitum. Moreover, the names “Cleopatra,” 
“love,” and “Caesar,” together with all other names, would have counter- 
parts that resemble more nearly Cleopatra, love, Caesar, etc.; this illus- 
trates the fourth condition. Lastly, in a perfect language, the sentence that 


46 The Great Didactic, p. 188. 
47 The Way of Light, xix. 
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would be the counterpart of our sentence, “Cleopatra loved Caesar,” 
would show us what sensible things (or events) by virtue of the names in 
it, its user refers to; and it would show us which of the facts, entered into 
by these sensible things (or events), by the order of the names in it, the 
user is discussing when he employs it. It would show that he is referring 
to Cleopatra’s loving Caesar, for example, not to Caesar's loving Cleo- 
patra. This ordering of the names in a sentence so that its syntactical 
structure is the same as the structure of the fact involved may be either a 
temporal and spatial ordering, or it may be one brought about by inflec- 
tion of the names. The first way of presenting a syntactical structure 
which is also that of a fact is represented by most English sentences; we 
must say “Cleopatra loved Caesar,” and must not say (speaking of the 
same fact) “Caesar loved Cleopatra.” But in highly inflected languages 
like Latin the temporal and spatial order plays no role in determining 
the syntactical structure formed by the names in a sentence; and conse- 
quently, no role in the sentence’s reflecting the structure of its fact. 
Comenius does not say which of these devices a perfect language should 
employ. 

Existing languages fall short with respect to the first four condi- 
tions. Each existing language contains a plurality of names for a given 
thing; and the fact of many different languages is, in part, the fact of 
many pluralities of names for given things. This linguistic failure has 
characterized the history of men since the sad events at Babel; and since 
it makes different nations misunderstand each other, it fosters interna- 
tional warfare. It is clear that all existing languages contain much am- 
biguity; and that lacking names for many things, they are also inadequate 
for communicating knowledge of them. It is obvious, moreover, that most 
of our names do not resemble the things they are names for. What could 
be less like a rhinoceros than the word “rhinoceros”? Apparently, Come- 
nius believed that the sentences we can form in existing languages exhibit 
a syntax that does not adequately reflect the structure of their facts; but 
he does not elaborate his complaint on this score. 

Foregoing any critical examination of Comenius’ views about a 
perfect language, we shall note only that on his view, the only difference 
between perfect languages could be that of devices for showing syntactical 
structure since all plurality of names is excluded; and that his perfect 
language could be learned with great dispatch and facility not by all, as 
he thought, but only by those who can remember all the names there are 
in the language, which must be as many as all the things or events. This 
would require a very considerable feat of memory if it is not impossible 
altogether. 

To the degree that knowledge is transmitted, the teacher succeeds 
in communicating to the student what he knows about the properties of 
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things; and this communication occurs through language. Consequently, 
before knowledge can be transmitted, the learner must be taught the 
names of things, and the ways of putting them together into sentences 
whose syntactical structure coincides with that of the facts. The first, 
Comenius insists, ought to be done (but usually is not) by presenting to the 
student the actual things to be named, or pictures of them where their 
presentation is not feasible; there is no other way conceivable for teach- 
ing names. Its failure makes teaching of languages in the schools a waste 
of time. He says nothing about the way in which syntactical ordering of 
words ought to be learned. Once the student has learned names and 
syntax, 1.e., language, the rest of teaching consists in its use for two 
purposes. The first is to enable the student to clarify for himself the forms 
of the understanding. These Comenius seems to identify with the general 
outline of knowledge we have discussed under the heading, “Recom- 
mendations.” The second is to present to the student or to enable him to 
clarify for himself the sensations that fill in those forms. 

But so long as languages are numerous and therefore imperfect, 
teaching must remain less than completely effective; and not until a single 
perfect language is spread throughout mankind can education bring men 
to perfect knowledge, to the perfect virtue and piety that it makes pos- 
sible, and to the blessed immortal life that, if God wills, is the inheritance 
of an ideal earthly existence. 
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The Great Didactic 


By John Amos Comenius. The passages that follow have been taken from 
The Great Didactic of John Amos Comenius, translated by M. W. 
Keatinge. Reprinted by kind permission of the publishers, Adam and 
Charles Black, London, 1896. This edition includes an extensive account 
of the writings of Comenius as well as a very careful biography. All 
footnotes have been omitted. 


CHAPTER II 


The Ultimate End of Man Is Beyond This Life 


1. Reason itself dictates that such a perfect creature is destined 
to a higher end than all other creatures, that of being united with God, 


[206] EDUCATION AND PHILOSOPHICAL THOUGHT 


the culmination of all perfection, glory, and happiness, and of enjoying 
with Him absolute glory and happiness for ever. . . . 

4. Our nature shows that this life is not sufficient for us. For 
here we live a threefold life, the vegetative, the animal, and the intel- 
lectual or spiritual. Of these the action of the first is confined to the body, 
the second can extend itself to objects by the operation of the senses and 
of movement, while the third is able to exist separately, as is evident in 
the case of angels. So that, as it is evident that this, the last stage of life, 
is greatly overshadowed and hindered in us by the two former, it follows 
of necessity that there will be a future state in which it may be brought to 
perfection. 

5. All our actions and affections in this life show that we do not 
attain our ultimate end here, but that everything connected with us, as 
well as we ourselves, has another destination. For whatever we are, do, 
think, speak, contrive, acquire, or possess, contains a principle of grada- 
tion, and, though we mount perpetually and attain higher grades, we still 
continue to advance and never reach the highest. 

For in the beginning a man is nothing, and has been non-existent 
from eternity. It is from his mother’s womb that he takes his origin. What 
then is a man in the beginning? Nothing but an unformed mass endowed 
with vitality. This soon assumes the outlines of a human body, but has, 
as yet, neither sense nor movement. 

Later on it begins to move and by a natural process bursts forth 
into the world. Gradually the eyes, ears, and other organs of sense appear. 
In course of time the internal senses develope and the child perceives that 
he sees, hears, and feels. Then the intellect comes into existence by 
cognising the differences between objects; while, finally, the will assumes 
the office of a guiding principle by displaying desire for certain objects 
and aversion for others. .. . 


CHAPTER IV 


There Are Three Stages In the Preparation for Eternity: 
To Know Oneself (and, With Oneself All things); To Rule 
Oneself; and To Direct Oneself To God... . 


3. To be a rational creature is to name all things, and to specu- 
late and reason about everything that the world contains, as we find it in 
Gen. ii. 19, or, in the words of Solomon (Wisdom vii. 17), to know how the 
world was made and the operation of the elements; the beginning, ending, 
and midst of the times; the alterations of the turning of the sun, and the 
change of seasons; . . . For thus, if he know the properties of all things, 
will he be able to justify his title of “rational beings: 
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4. To be the lord of all creatures consists in subjecting everything 
to his own use by contriving that its legitimate end be suitably fulfilled; 
in conducting himself royally, that is, gravely and righteously, among 
creatures (adoring only one above him, his Creator; . . .) . 

5. Finally, to be the image of God is to represent ee partsceen 
of his Archetype, who says Himself “Ye shall be holy, for I the Lord your 
God am holy” (Lev. xix. 2). 

6. From this it follows that man is naturally required to be: 
(1) acquainted with all things; (2) endowed with power over all things 
and over himself; (3) to refer himself and all things to God, the source 
of all. 

Now, if we wish to express these three things by three well-known 
words, these will be: 

(1) | Erudition. 

(ii) Virtue or seemly morals. 

(i11) Religion or piety. 

Under Erudition we comprehend the knowledge of all things, arts, and 
tongues; under Virtue, not only external decorum, but the whole dispo- 
sition of our movements, internal and external; while by Religion we 
understand that inner veneration by which the mind of man attaches 
and binds itself to the supreme Godhead. 

7. In these three things is situated the whole excellence of man, for 
they alone are the foundation of the present and of the future life. All 
other things (health, strength, beauty, riches, honour, friendship, good- 
fortune, long life) are as nothing, if God grant them to any, but extrinsic 
ornaments of life... . 

9. It follows, therefore, that we advance towards our ultimate 
end in proportion as we pursue Learning, Virtue, and Piety in this 
WOLLGs tone 


CHAPTER V 


The Seeds of these Three (Learning, Virtue, and Piety) 
Are Naturally Implanted In Us... . 


2. By the voice of nature we understand the universal Providence 
of God or the influence of Divine Goodness which never ceases to work all 
in all things; that is to say, which continually developes each creature for 
the end to which it has been destined. For it is a sign of the divine wisdom 
to do nothing in vain, that is to say, without a definite end or without 
means proportionate to that end. Whatever exists, therefore, exists for 
some end, and has been provided with the organs and appliances neces- 
sary to attain to it. It has also been gifted with a certain inclination, that 
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nothing may be borne towards its end unwillingly and reluctantly, but 
rather promptly and pleasantly, by the natural instinct that pain and 
death will ensue if any obstacle be placed in the way. And so it is certain 
that man also is naturally fitted for the understanding of facts, for 
existence in harmony with the moral law, and above all things for the 
love of God (since for these we have already seen that he is destined), 
and that the roots of these three principles are as firmly planted in him 
as are the roots of any tree in the earth beneath it... . 

4. It is evident that man is naturally capable of acquiring a 
knowledge of all things, since, in the first place, he is the image of God. 
For an image, if it be accurate, necessarily reproduces the outlines of its 
archetype, as otherwise it will not be an image. Now omniscience is chief 
among the properties of God, and it follows that the image of this must be 
reflected in man. And why not? Man, in truth, stands in the centre of 
the works of God and possesses a lucid mind, which, like a spherical mirror 
suspended in a room, reflects images of all things that are around it. All 
things that are around it, we say; for our mind not only seizes on things 
that are close at hand, but also on things that are far off, whether in space 
or in time; it masters difficulties, hunts out what is concealed, uncovers 
what is veiled, and wears itself out in examining what is inscrutable; so 
infinite and so unbounded is its power. If a thousand years were granted 
to man, in which, by grasping one thing after another, he might con- 
tinually learn something fresh, he would still find some spot from which 
the understanding might gain fresh objects of knowledge. 

So unlimited is the capacity of the mind that in the process of 
perception it resembles an abyss. ‘The body is enclosed by small boun- 
daries; the voice roams within wider limits; the sight is bounded only by 
the vault of heaven; but for the mind, neither in heaven nor anywhere 
outside heaven, can a boundary be fixed. It ascends as far over the heavens 
above as below the depths beneath, and would do so if they were even a 
thousand times more vast than they are... 

5. Philosophers have called man a Microcosm or Epitome of the 
Universe, since he inwardly comprehends all the elements that are spread 
far and wide through the Macrocosm, or world at large; a statement the 
truth of which is shown elsewhere. The mind, therefore, of a man who 
enters this world is very justly compared to a seed or to a kernel in which 
the plant or tree really does exist, although its image cannot actually be 
seen. This is evident; since the seed, if placed in the ground, puts forth 
roots beneath it and shoots above it, and these, later on, by their innate 
force, spread into branches and leaves, are covered with foilage, and 
adorned with flowers and fruit. It is not necessary, therefore, that any- 
thing be brought to a man from without, but only that that which he 
possesses rolled up within himself be unfolded and disclosed, and that 
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stress be laid on each separate element. Thus Pythagoras used to say 
that it was so natural for a man to be possessed of all knowledge, that a 
boy of seven years old, if prudently questioned on all the problems of 
philosophy, ought to be able to give a correct answer to each interroga- 
tion; since the light of Reason is a sufficient standard and measure of all 
things. Still it is true that, since the Fall, Reason has become obscure and 
involved, and does not know how to set itself free; while those who ought 
to have done so have rather entangled it the more. 

6. To the rational soul, that dwells within us, organs of sense 
have been supplied, which may be compared to emissaries and scouts, and 
by the aid of these it compasses all that lies without. These are sight, hear- 
ing, smell, sound, and touch, and there is nothing whatever that can 
escape their notice. For, since there is nothing in the visible universe which 
cannot be seen, heard, smelt, tasted, or touched, and the kind and quality 
of which cannot in this way be discerned, it follows that there is nothing 
in the universe which cannot be compassed by a man endowed with senses 
and ireasonaic. ¢ 

13. Even the heathen philosophers saw that a harmony of morals 
was necessary for man, although, being ignorant of that other light 
granted by heaven, which is the most certain guide to eternal life, they 
set up these sparks as torches; a vain endeavour... . 

18. That the roots of piety are present in man is shown by the 
fact that he is the image of God. For an image implies likeness, and that 
like rejoices in like, is an immutable law of nature (Eccles. xii. 7). Since, 
then, man’s only equal is He in whose image he has been made, it follows 
that there is no direction in which he can be more easily carried by his 
desires than towards the fountain whence he took his origin; provided 
that he clearly understand the conditions of his existence... . 

21. It must be confessed that the natural desire for God, as the 
highest good, has been corrupted by the Fall, and has gone astray, so 
that no man, of his strength alone, could return to the right way. But in 
those whom God illumines by the Word and by His Spirit it is so re- 
newed, that we find David exclaiming: “Whom have I in heaven but 
thee? And there is none on earth that I desire beside thee. My flesh and 
my heart faileth, but God is the strength of my heart and my portion for 
ever. (Psalmadxxiiis 2b, 26)e gam 


CHAPTER VI 


If A Man Is To Be Produced, 
It Is Necessary That He Be Formed By Education 


1. The seeds of knowledge, of virtue, and of piety are, as we 
have seen, naturally implanted in us; but the actual knowledge, virtue, 
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and piety are not so given. These must be acquired by prayer, by educa- 
tion, and by action. He gave no bad definition who said that man was 
a “teachable animal.” And indeed it is only by a proper education that he 
Caimbecome ‘aman: .. : 

5. It is evident, too, that even before the Fall, a school in which 
he might make gradual progress was opened for man in Paradise. For, 
although the first created, as soon as they came into being, lacked neither 
the power of walking erect, nor speech, nor reason, it is manifest, from the 
conversation of Eve with the serpent, that the knowledge of things which 
is derived from experience was entirely wanting. For Eve, had she had 
more experience, would have known that the serpent is unable to speak, 
and that there must therefore be some deceit. 

Much more, therefore, in this state of corruption must it be neces- 
sary to learn by experience, since the understanding which we bring with 
us is an empty form, like a bare tablet, and since we are unskilled to do, 
speak, or know anything; for all these faculties do but exist potentially 
and need development... . 

6. Examples show that those who in their infancy have been seized 
by wild animals, and have been brought up among them, have not risen 
above the level of brutes in intellect, and would not have been able to 
make more use of their tongues, their hands, and their feet than beasts 
can, had they not once more come into the society of men. I will give 
several instances. About the year 1540, in a village called Hassia, situated 
in the middle of a forest, a boy three years of age was lost, through the 
carelessness of his parents. Some years afterwards the country people saw 
a strange animal running about with the wolves, of a different shape, four- 
footed, but with a man’s face. Rumour of this spread through the district, 
and the governor asked the peasants to try to catch it alive and bring 
it to him. This they did, and finally the creature was conveyed to the 
Landgrave at Cassel. 

When it was taken into the castle it tore itself away, fled, and hid 
beneath a bench, where it glared fiercely at its pursuers and howled hor- 
ribly. The prince had him educated and kept him continually in men’s 
society, and under this influence his savage habits grew gentler by de- 
erees; he began to raise himself up on his hind-legs and walk like a biped, 
and at last to speak intelligently and behave like a man. Then he related 
to the best of his ability how he had been seized and nurtured by the 
wolves and had been accustomed to go hunting with them. The story is 
found in M. Dresser’s work on Ancient and Modern Education, and 
Camerarius, in his Hours, mentions the same case, and another one ofa 
sumilan mature(bk. 1. ch. 75). 5 +). 
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CHAPTER IX 


All the Young of Both Sexes Should be Sent to School. ... 


2. In the first place, all who have been born to man’s estate have 
been born with the same end in view, namely, that they may be men, 
that is to say, rational creatures, the lords of other creatures, and the im- 
ages of their Creator. All, therefore, must be brought on to a point at 
which, being properly imbued with wisdom, virtue, and piety, they may 
usefully employ the present life and be worthily prepared for that to 
COMES WhaA! 

3. Now we do not know to what uses divine providence has 
destined this or that man; but this is certain, that out of the poorest, the 
most abject, and the most obscure, He has produced instruments for His 
slorys pede 

4. Nor is it any obstacle that some seem to be naturally dull and 
stupid, for this renders more imperative the universal culture of such 
intellects. The slower and the weaker the disposition of any man, the more 
he needs assistance, that he may throw off his brutish dulness and stupid- 
ity as much as possible. Nor can any man be found whose intellect is so 
weak that it cannot be improved by culture. A sieve, if you continually 
pour water through it, grows cleaner and cleaner, although it cannot 
retain the liquid; and, in the same way, the dull and the weak-minded, 
though they may make no advance in letters, become softer in disposition 
and learn to obey the civil magistrates and the ministers of the Church. 
There have, besides, been many instances in which those who are natu- 
rally stupid have gained such a grasp of the sciences as to excel those 
who were more gifted. As the poet truly says: “Industry overcomes all 
obstacles.”’ Again, just as some men are strong as children, but afterwards 
grow sick and ailing, while others, whose bodies are sickly and under- 
sized in youth, develope into robust and tall men; so it is with intellects. 
Some develope early, but soon wear out and grow dull, while others, 
originally stupid, become sharp and penetrating. In our orchards we like 
to have not only trees that bring forth early fruit, but also those that are 
late-bearing; for each thing, as says the son of Sirach, finds praise in its 
season, and at length, though late, shows that it has not existed in vain. 
Why, therefore, should we wish that in the garden of letters only one 
class of intellects, the forward and active, should be tolerated? Let none 
be excluded unless God has denied him sense and intelligence. 

5. Nor can any sufficient reason be given why the weaker sex (to 
give a word of advice on this point in particular) should be altogether 
excluded from the pursuit of knowledge (whether in Latin or in their 
mother-tongue). They also are formed in the image of God, and share in 
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His grace and in the kingdom of the world to come. They are endowed 
with equal sharpness of mind and capacity for knowledge (often with 
more than the opposite sex), and they are able to attain the highest posi- 
tions, since they have often been called by God Himself to rule over 
nations, to give sound advice to kings and princes, to the study of medi- 
cine and of other things which benefit the human race, even to the office 
of prophesying and of inveighing against priests and bishops. Why, there- 
fore, should we admit them to the alphabet, and afterwards drive them 
away from books? Do we fear their folly? The more we occupy their 
thoughts, so much the less will the folly that arises from emptiness of 
mind find a place... . 


CHAPTER X 


The Instruction Given In Schools Should Be Universal 


1. We have already shown that every one ought to receive a uni- 
versal education, and this at school. But do not, therefore, imagine that 
we demand from all men a knowledge (that is to say, an exact or deep 
knowledge) of all the arts and sciences. . . . 

It is the principles, the causes, and the uses of all the most impor- 
tant things in existence that we wish all men to learn; all, that is to say, 
who are sent into the world to be actors as well as spectators. For we 
must take strong and vigorous measures that no man, in his journey 
through life, may encounter anything so unknown to him that he cannot 
pass sound judgment upon it and turn it to its proper use without serious 
emmor.22! 

7. The soul in its essential elements consists of three potential- 
ities, which recall the uncreated Trinity, and these are the intellect, the 
will, and the memory. The province of the intellect is to observe the 
differences between things, even down to the smallest details. The will 
concerns itself with choice—that is to say, with the choice of things that 
are advantageous and the rejection of those which are not. The memory 
stores up for future use all the things with which the intellect and the 
will have been busied, and reminds the soul of its dependence on God 
and of its duty; in which aspect it is also called conscience. 

In order, then, that these faculties may rightly fulfil their offices, it 
is necessary that they be furnished with such things as may illumine the 
intellect, direct the will, and stimulate the conscience, so that the intel- 
lect may be acute and penetrating, the will may choose without error, 
and the conscience may greedily refer all things to God. Therefore, just 
as these faculties (the intellect, the will, and the conscience) cannot be 
separated, since they constitute the same soul, so it is impossible to sepa- 
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rate those three ornaments of the soul, erudition, virtue, and piety. 

8. Now, if we consider why we have been sent into the world, it 
will be evident from two points of view that the object is threefold, 
namely, that we may serve God, His creatures, and ourselves, and that we 
may enjoy the pleasure to be derived from God, from His creatures, and 
from ourselves. 

9. If we wish to serve God, our neighbours, and ourselves, it is 
necessary for us to possess, with respect to God, piety; with respect to 
our neighbours, virtue; and with respect to ourselves, knowledge. ‘These 
principles, however, are intimately connected, and a man, for his own 
advantage, should be not only learned, but also virtuous and pious; for 
that of his neighbour, not only virtuous, but also learned and pious; and 
for the glory of God, not only pious, but also learned and virtuous. . . . 

14. Delight in God is the highest point to which pleasure can 
attain in this life, and is found when a man, feeling that God is eternally 
gracious to him, exults in His fatherly and immutable favour to such a 
degree that his heart melts with the love of God. He desires to know or 
to do nothing further, but, overwhelmed by God’s mercy, he rests in peace 
and tastes the joys of eternal life... . 


CHAPTER XIII 


The Basis of School Reform must be Exact Order in All Things 


1. We find on investigation that the principle which really holds 
together the fabric of this world of ours, down to its smallest detail, is 
none other than order; that is to say, the proper division of what comes 
before and what comes after, of the superior and the subordinate, of the 
large and the small, of the similar and dissimilar, according to place, time, 
number, size, and weight, so that each may fulfil its function well. Order, 
therefore, has been called the soul of affairs. For everything that is well 
ordered preserves its position and its strength as long as it maintains its 
order; it is when it ceases to do so that it grows weak, totters, and falls. 
This may be seen clearly in instances taken from nature and from art. 

2. ‘Through what agency, I ask, does the world maintain its pres- 
ent condition? what is it that gives it its great stability? It is this, that each 
creature, obeying the command of nature, restrains its action within the 
proper limits; and thus, by careful observation of order in small details, 
the order of the universe is maintained. .. . 

4. What enables bees, ants, and spiders to do work of such fineness 
that the mind of man finds it easier to marvel at than to imitate it? 
Nothing but their natural talent for harmoniously combining order, 
number, and mass in their constructions. .. . 


[L214] BDUCATION AND PHILOSOPHICAL THOUCGIZE 


15. The art of teaching, therefore, demands nothing more than 
the skilful arrangement of time, of the subjects taught, and of the method. 
As soon as we have succeeded in finding the proper method it will be no 
harder to teach school-boys, in any number desired, than with the help 


of the printing-press to cover a thousand sheets daily with the neatest 
writings) . 


CHAPTER XIV 


The Exact Order of Instruction Must be Borrowed From Nature, 
and Must be of Such a Kind that No Obstacle Can Hinder It. 


1. Let us then commence to seek out, in God’s name, the prin- 
ciples on which, as on an immovable rock, the method of teaching and of 
learning can be grounded. If we wish to find a remedy for the defects of 
nature, it is in nature herself that we must look for it, since it is certain 
that art can do nothing unless it imitate nature. 


CHAPTER XVI 


The Universal Requirements of Teaching and of Learning; That 1s to say, 
A Method of Teaching and of Learning with such Certainty that the 
Desired Result Must of Necessity Follow. . 


5. Since this basis can be properly laid only by assimilating the 
processes of art as much as possible to those of nature (as we have seen 
in the 15th chapter), we will follow the method of nature, taking as our 
example a bird hatching out its young; and, if we see with what good 
results gardeners, painters, and builders follow in the track of nature, 
we shall have to recognize that the educator of the young should follow 
in the same path... . 


First Principle 


7. Nature observes a suitable time. 

For example: a bird that wishes to multiply its species, does not 
set about it in winter, when everything is stiff with cold, nor in summer, 
when everything is parched and withered by the heat; nor yet in 
autumn, when the vital force of all creatures declines with the sun’s 
declining rays, and a new winter with hostile mien is approaching; but 
in spring, when the sun brings back life and strength to all. Again, the 
process consists of several steps. While it is yet cold the bird conceives the 
eggs and warms them inside its body, where they are protected from 
the cold; when the air grows warmer it lays them in its nest, but does not 
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hatch them out until the warm season comes, that the tender chicks 
may grow accustomed to light and warmth by degrees. .. . 

9. Deviation.—In direct opposition to this principle, a twofold 
error is committed in schools. 

(i) The right time for mental exercise is not chosen. 

(ii) ‘The exercises are not properly divided, so that all advance 
may be made through the several stages needful, without any omission. 
As long as the boy is still a child he cannot be taught, because the roots 
of his understanding are still too deep below the surface. As soon as he 
becomes old, it is too late to teach him, because the intellect and the 
memory are then failing. In middle age it is difficult, because the forces 
of the intellect are dissipated over a variety of objects and are not easily 
concentrated. The season of youth, therefore, must be chosen. . . . 

10. Rectification.—We conclude, therefore, that 

(i) The education of men should be commenced in the springtime 
of life, that is to say, in boyhood (for boyhood is the equivalent of spring, 
youth of summer, manhood of autumn, and old age of winter). 

(ii) The morning hours are the most suitable for study (for here 
again the morning is the equivalent of spring, midday of summer, the 
evening of autumn, and the night of winter). 

(iii) All the subjects that are to be learned should be arranged 
so as to suit the age of the students, that nothing which is beyond their 
comprehension be given them to learn. 


Second Principle 


11. Nature prepares the material, before she begins to give it form. 

For example: the bird that wishes to produce a creature similar to 
itself first conceives the embryo from a drop of its blood; it then prepares 
the nest in which it is to lay the eggs, but does not begin to hatch them 
until the chick is formed and moves within the shell. . . . 

13. Deviation.—Against this principle schools are offenders: 
firstly, because they take no care to prepare beforehand the mechanical 
aids such as books, maps, pictures, diagrams, etc., and to have them in 
readiness for general use, but at the moment that they need this or that, 
they make experiments, draw, dictate, copy, etc., and when this is done by 
an unskilled or careless teacher (and their number increases daily), the 
result is deplorable. ... 

14. Secondly, because even in school-books the natural order, 
that the matter come first and the form follow, is not observed. Every- 
where the exact opposite is to be found. The classification of objects is 
unnaturally made to precede a knowledge of the objects themselves, al- 
though it is impossible to classify, before the matter to be classified is 
there. I will demonstrate this by four examples. 
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15. (1) Languages are learned in schools before the sciences, 
since the intellect is detained for some years over the study of languages, 
and only then allowed to proceed to the sciences, mathematics, physics, 
etc. And yet things are essential, words only accidental; things are the 
body, words but the garment; things are the kernel, words the shells and 
husks. Both should therefore be presented to the intellect at the same 
time, but particularly the things, since they are as much objects of the 
understanding as are languages. 

16. (2) Even in the study of languages the proper order is re- 
versed, since the students commence, not with some author or with a 
skilfully-compiled phrase-book, but with the grammar; though the 
authors (and in their own way the phrase-books) present the material of 
speech, namely words, while the grammars, on the other hand, only give 
the form, that is to say, the laws of the formation, order, and combina- 
tion of words. 

17. (3) In the encyclopedic compilations of human knowledge, 
the arts are always placed first, while the sciences follow after; though the 
latter teach of the things themselves, the former how to manipulate the 
things. 

18. (4) Finally: it is the abstract rules that are first taught and 
then illustrated by dragging in a few examples; though it is plain that a 
light should precede him whom it lights. 

19. Rectification.—It follows, therefore, that in order to effect a 
thorough improvement in schools it is necessary: 

(i) ‘That books and the materials necessary for teaching be held 
in readiness. 

(ii) That the understanding be first instructed in things, and then 
taught to express them in language. 

(iii) That no language be learned from a grammar, but from suit- 
able authors. 

(iv) That the knowledge of things precede the knowledge of their 
combinations. 

(v) And that examples come before rules. . . . 


Fourth Principle 


96. Nature is not confused in its operations, but in its forward 
progress advances distinctly from one point to another. 

For example: if a bird is being produced, its bones, veins, and 
nerves are formed at separate and distinct periods; at one time its flesh 
becomes firm, at another it receives its covering of skin or feathers, anc at 
another it learns how to fly, etc... . 

30. Deviation.—Confusion has arisen in the schools through the 
endeavour to teach the scholars many things at one time. As, for example, 
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Latin and Greek grammar, perhaps rhetoric and poetic as well, and a 
multitude of other subjects. For it is notorious that in the classical schools 
the subject-matter for reading and for composition is changed almost 
every hour throughout the day. If this be not confusion I should like to 
know what is. It is just as if a shoemaker wished to make six or seven new 
shoes at once, and took them up one by one in turn, only to lay them 
aside in a few minutes; or as if a baker, who wished to place various kinds 
of bread in his oven, were to take them out again immediately, removing 
one kind as he put in another. Who would commit such an act of folly? 
The shoemaker finishes one shoe before he begins another. The baker 
places no fresh bread in the oven until that already in it is thoroughly 
baked. . 

31. Rectification—Let us imitate these people and take care not 
to confuse scholars who are learning grammar by teaching them dialectic, 
or by introducing rhetoric into their studies. We should also put off the 
study of Greek until Latin is mastered, since it is impossible to concen- 
trate the mind on any one thing, when it has to busy itself with several 
things at.once.ia a) 

32. Schools, therefore, should be organized in such a manner that 
the scholar shall be occupied with only one object of study at any given 
time. 


Fifth Principle 


33. In all the operations of nature development is from within. 

For example: in the case of a bird it is not the claws, or the feathers, 
or the skin that are first formed, but the inner parts; the outer parts are 
formed later, at the proper season. . 

36. Deviation.—It is on this point that those teachers fall into 
error who, instead of thoroughly explaining the subjects of study to the 
boys under their charge, give them endless dictations, and make them 
learn their lessons off by heart. Even those who wish to explain the sub- 
ject-matter do not know how to do so, that is to say, do not know how to 
tend the roots or how to engraft the graft of knowledge. Thus they 
fatigue their pupils, and resemble a man who uses a club or a mallet, in- 
stead of a knife, when he wishes to make an incision in a plant. 

37. Rectification.—It therefore follows 

(i) ‘That the scholar should be taught first to understand things, 
and then to remember them, and that no stress should be laid on the 
use of speech or pen, till after a training on the first two points. 

(i1) ‘That the teacher should know all the methods by which the 
understanding may be sharpened, and should put them into practice skil- 
fully. 
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Sixth Principle 


38. Nature, in its formative processes, begins with the universal 
and ends with the particular. 

For example: a bird is to be produced from an egg. It is not the 
head, an eye, a feather, or a claw that is first formed, but the following 
process takes place. The whole egg is warmed; the warmth produces move- 
ment, and this movement brings into existence a system of veins, which 
mark in outline the shape of the whole bird (defining the parts that are 
to become the head, the wings, the feet, etc.). It is not until this outline is 
complete that the individual parts are brought to perfection. . . . 

43. Deviation.—From this it follows that it is a mistake to teach 
the several branches of science in detail before a general outline of the 
whole realm of knowledge has been placed before the student, and that 
no one should be instructed in such a way as to become proficient in any 
one branch of knowledge without thoroughly understanding its relation 
to all the rest. 

44, It follows also that arts, sciences, and languages are badly 
taught unless a general notion of the elements be first given. I remember 
well that, when we began to learn dialectic, rhetoric, and metaphysics, we 
were, at the very beginning, overburdened with long-winded rules, with 
commentaries and notes on commentaries, with comparisons of authors 
and with knotty questions. Latin grammar was taught us with all the 
exceptions and irregularities; Greek grammar with all its dialects, and 
we, poor wretches, were so confused that we scarcely understood what it 
was all about. 

45. Rectification—The remedy for this want of system is as fol- 
lows: at the very commencement of their studies, boys should receive in- 
struction in the first principles of general culture, that is to say, the sub- 
jects learned should be arranged in such a manner that the studies that 
come later introduce nothing new, but only expand the elements of knowl- 
edge that the boy has already mastered. .. . 

(i) Each language, science, or art must be first taught in its most 
simple elements, that the student may obtain a general idea of it. (ii) His 
knowledge may next be developed further by placing rules and examples 
before him. (iii) Then he may be allowed to learn the subject systemati- 
cally with the exceptions and irregularities; and (iv), last of all, may be 
given a commentary, though only where it is absolutely necessary. For he 
who has thoroughly mastered a subject from the beginning will have little 
need of a commentary, but will soon be in the position to write one him- 


self. 
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Seventh Principle 


46. Nature makes no leaps, but proceeds step by step. 

The development of a chicken consists of certain gradual proc- 
esses which cannot be omitted or deferred, until finally it breaks its shell 
and comes forth. When this takes place, the mother does not allow the 
young bird to fly and seek its food (indeed it is unable to do so), but she 
feeds it herself, and by keeping it warm with her body promotes the 
growth of its feathers. When the chick’s feathers have grown she does not 
thrust it forth from the nest immediately and make it fly, but teaches it 
first to move its wings in the nest itself or perching on its edge, then to 
try to fly outside the nest, though quite near it, by fluttering from branch 
to branch, then to fly from tree to tree, and later on from hill to hill, till 
finally it gains sufficient confidence to fly right out in the open. It is easy 
to see how necessary it is that each of these processes should take place 
at the right time; that not only the time should be suitable but that the 
processes should be graduated; and that there should be not graduation 
merely, but an immutable graduation. .. . 

49. Deviation.—It is an evident absurdity, therefore, if teachers, 
for their own sake and that of their pupils, do not graduate the subjects 
which they teach in such a way that, not only one stage may lead on di- 
rectly to the next, but also that each shall be completed in a given space 
of time. For unless goals are set up, means provided for reaching them, 
and a proper system devised for the use of those means, it is easy for 
something to be omitted or perverted, and failure is the result. 

50. Rectification.—It follows therefore 

(i) That all studies should be carefully graduated throughout the 
various classes, in such a way that those that come first may prepare the 
way for and throw light on those that come after. 

(ii) ‘That the time should be carefully divided, so that each year, 
each month, each day, and each hour may have its appointed task. 

(ii) That the division of the time and of the subjects of study 
should be rigidly adhered to, that nothing may be omitted or perverted. 


Eighth Principle 


51. If nature commence anything, it does not leave off until the 
operation is completed. 

If a bird, urged by the impulse of nature, begin to sit on eggs, she 
does not leave off until she has hatched out the chickens. . . . 

56. Rectification.—It follows therefore 

(1) ‘That he who is sent to school must be kept there until he be- 
comes well informed, virtuous, and pious. 

(ii) “That the school must be situated in a quiet spot, far from 
noise and distractions. 


[220] EDUCATION AND PHILOSOPHICAL THOUGHT 


(111) ‘That whatever has to be done, in accordance with the scheme 
of study, must be done without any shirking. 


(iv) ‘That no boys, under any pretext whatever, should be allowed 
to stay away or to play truant... . 


CHAPTER XVII 


The Principles of Facility in Teaching and in Learning. .. . 


Ninth Principle 


43. Nothing is produced by nature of which the practical appli- 
cation is not soon evident. 

For example, when a bird is formed it is soon evident that the 
wings are intended for flying and the legs for running. In the same way 
every part of a tree has its use, down to the skin and the bloom that sur- 
round the fruit. 

piiferefore.”.”:’. 

45. Those things only should be taught whose application can 
be easily demonstrated. 


SELECTIONS FROM 


The Way of Light 


CO) 


ove 


The materials here presented have been taken from The Way of Light 
translated with introduction by E. T. Campagnac, Liverpool, The Unt- 
versity Press, London, Hodder and Stoughton, Ltd., 1938. Footnotes 
omitted. 


CHAPTER XIV 


The threefold end of the way of Universal Light (namely, that in 
it all things may be made manifest to all men in all their fullness) ts more 
pally eerjorih..... 


90. And this result will be attained if they are taught first things 
first, and the better things in preference to others, and all things by direct 
sight and by personal experience, constant and practical. First things first 
—that is, step by step, by raising themselves from the first and lowest 
through the intermediary to the final and highest things. For so at last all 
things will become clear, as they proceed fluently and spontaneously from 
each other; and all things will become strongly established as they rest 
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one upon another. And they must be taught the better things in prefer- 
ence: by not allowing those that are less necessary to cause delay or to 
steal the place of those which are more necessary, but arranging that the 
lighter matters be dealt with in a lighter fashion, and the more serious 
in a more serious fashion, with an unwavering regard for the more impor- 
tant ends. And when we say that men must learn by their own direct 
vision, we mean that we must impose the necessary things upon men by 
knowledge and not by authority (for knowledge is a liberal thing and 
loves to flow into liberal minds): and we must not only provide them in 
words however precise and carefully chosen, but present the facts them- 
selves to the senses directly as far as that is possible, so that all men will 
see by exercising their own eyes, and feel with their own senses and know 
of their own knowledge everything as it really is. For knowledge in effect 
is to know a thing as it is in itself and not as it is reputed to be. To know 
a thing through the reasoning of another person is not knowledge, but 
belief: just as masticating with another person’s mouth is not masticating, 
but witnessing the process of mastication. I do not taste the cake which 
you eat or the wine which you drink; a blind man does not see the picture 
which a man with sight tells him that he himself can see; and similarly 
if another man tells me that he knows, has seen, read or experienced, that 
affords me no ground for claiming to know, but only for believing that 
he has seen, read or experienced. And it was in knowledge very much of 
this sort (knowledge which consists in loyal acceptance of the authority 
of the teachers and in an intellectual process not its own but of other 
people) that the world hitherto used to acquiesce, though unwillingly, and 
with occasional revolts and with longing to break through the barriers of 
its servitude. For, indeed, most things which have been transmitted to us 
from those earlier ages have been of this character, dark and confused. 
But the time is come for us to rise from the rudiments to completeness of 
knowledge, no longer to be like children tossed hither and thither by 
the waves, or permit ourselves to be blown about by every wind of doc- 
trine, but to have such knowledge as befits grown men, so that no one can 
justly charge our knowledge with emptiness or obscurity or any other 
harmtul defect... ou. 


CHAPTER XV 


For the Universal Light there are four requisites: Universal Books; 
Universal Schools; a Universal College; a Universal Language. . . . 


4. Now we are quite confident that all these things will be ob- 
tained by the means which we have mentioned. For if Universal books 
(embracing all things that we need know, in a form true, compact and 
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clear) are set up, the result will be that he who reads these and under- 
stands them cannot possibly be ignorant of anything which is necessary. 
But that these books can be read and understood by all men Schools will 
be able to provide, if they are really universal, that is of a kind in which 
all our young people can be liberally taught, and enticed and prepared 
by lesser and introductory books (by little books, I mean, suitable for the 
earlier years) both to read and to understand all the greater and more 
important matters. And again, that Schools of this kind shall be set up in 
every part of the world will be the task of that College of good and 
learned men, concentrating their common efforts upon this end and spread- 
ing themselves in ever-increasing numbers from people to people. And 
it is a Common language which will make it possible for these wise men 
to fulfil their task by exchanging ideas and thoughts among themselves 
from whatever people they may have been drawn and whatever their 
nature and peculiar speech. . . . 


CHAPTER XIX 


The Scheme of a Universal Language... . 


4. Now, therefore, when we are seeking and hoping for the 
Reform of the whole world we must necessarily have recourse to the aid 
of languages, i.e., either those who are to spread this light of wisdom must 
have the gift of speaking in any and every tongue, or else there must be 
one common language for all peoples. Each of these alternatives may well 
seem to be beyond attainment: yet the second is easier to secure than the 
first. For it is easier for all men to learn one language than for one man 
to learn all—if painstaking and industrious preparation is made. .. . 

9. With him (Luis Vives) we agree so far as to hold that one 
common language for the whole world is needed, and that, if another 
cannot be found, Latin should be assigned to this purpose rather than 
any of the rest. But since our speculations now take a higher flight, we 
cannot but counsel the making of an entirely new language. And our 
reasons for this proposal are the following: 

10. First of all in a Universal Language provision should be 
made impartially for all men. In the Latin language we should be pro- 
viding preferentially for ourselves, to whom it is already known, and not 
with equal fairness for uncivilised peoples (though for them we ought 
to have a larger consideration in this matter since they make the larger 
part of the world). And to them Latin is as little known as other lan- 
euages—indeed, it is less known; and it is also equally difficult. It needs 
the diligent attention and the concentrated study of many years, as our 
young men know by experience, and as the very structure of the language 
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proves. For (1) it is full of variety in the cases of nouns, (2) in the moods 
and tenses of verbs, (3) in its syntactical constructions; (4) it overflows with 
innumerable instances of all these anomalies. The Italians, in removing 
these irregularities in large measure from their own language, may seem 
to have corrupted Latin: but they have at any rate achieved this result, 
that not only almost all the peoples of Europe, but the Arabs, Turks, ‘Tar- 
tars and other barbarians are not indisposed to learn their language, 
though it is still full of thorny difficulties,—I mean, it still suffers under 
a load of anomalies. How great, then, might be our hope, if a language 
still easier were provided, a language absolutely regular and straightfor- 
ward in its course through all forms of speech. 

11. In the second place, a universal language ought to be the 
richest and most copious of all, for the proper and precise expression of 
all subjects, and entirely adequate for the easy rendering of all conceptions 
of the mind. And Latin must openly confess that it has not these qual- 
ities, for it is poor in composite words, and far from fortunate in its 
derivations. 

12. Finally, and this is of the chief importance, a universal lan- 
guage ought to be a universal antidote to confusion of thought. And it 
can only be that if its course is parallel with the course of things, that is, 
if it contains neither more nor fewer names than there are things; and 
joins words to words with the utmost precision as things are joined to 
each other, by constantly expressing the nature of the things with which 
it deals by the very sounds which it uses, and so presenting them to the 
mind. And in this Latin has as little felicity as any language which could 
be mentioned. For the men of earlier ages, the authors of that language 
which has been handed down to us, were not so accurate in their investi- 
gation of things as to remark all their peculiar qualities and differentiae, 
and so to express them in exact and appropriate terms: they were content 
if they were able to set forth the qualities which met the eye at once. 
Indeed, very many of their words were brought into being by mere chance 
and applied upon no principle so as to mean definitely this or that—the 
same or a similar sound was used for contrary things, and contrary sounds 
for the same thing. And so all their speech was full of homonyms, syno- 
nyms, paronyms, tropes, figures, periphrases, that is in effect, of ambigu- 
ities, redundancies and confusions. Whenever they had to speak with 
comparative precision about things, either they were driven to making 
perpetual definitions and to repeating over and over again what was meant 
by this or that word, or else in the very course of their speech they found 
themselves obliged to be for ever making exceptions, distinctions, limita- 
tions, more often ignorantly or sophistically than with regard to the truth. 
And thus uncertainty and error are always pressing in, since thought itself 
is never sufficiently free from confusion. 
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13. Hence it is that the peoples of the world are all of them still 
building a Babylon, and never properly understand themselves and each 
other in their conduct or their speech—and this is true not only of men 
of different tongues, but of those who use the same idiom. For while words 
are attached to things without regard to the nature of the things them- 
selves, and the basic qualities of things are not revealed either by the 
habit of speech or by the reciprocal harmony between things and names, 
the result is that whenever any dispute arises about things men strive 
on this side and on that and achieve nothing but a medley of words. For 
since their words are not exactly commensurate with things, they are 
unable to form concepts in exact fitness to the things (of which they 
speak). And so for all the noise of doctrines and discussions we scarcely 
advance an inch in the study of wisdom: because we speak words, not 
things. 

14. We may conclude, then, that for the manifold delays and con- 
fusions in human intercourse which spring from the number, the diffi- 
culty and the imperfection of languages, we can find no more potent 
remedy than the fashioning of a new language, which in comparison with 
all those that are now known will be (1) easier, so that it can be learnt 
without expense of time or substance; (2) pleasanter, so that it will be de- 
lightful in the process of learning and when it has been mastered; (3) and 
more perfect (as perfect, indeed, as may be in the nature of the case and 
considering our own imperfection in this earthly school) so that to be 
skilled in it shall greatly help us towards the understanding of things 
themselves. 

15. So, then, we conceive and pray for a language which shall be 
(1) Rational, having nothing which does not bear a meaning whether in 
its matter or in its form, and conforming to this rule in its finest and 
least points: (2) Analogical, containing no anomaly in any matter: (3) 
Harmonious, bringing no discrepancies between things and the con- 
cepts of things, in as much as by its very sounds it would express the 
essential qualities and characteristics of things—a language which for 
that very reason would be as it were a funnel through which wisdom 
would flow. If such a language could be accepted by the common consent 
of mankind, all men would delightedly recognize that it would be the 
most appropriate means for reconciling them to each other and their 
concepts of things to the truth. Then at last that age of illumination and 
of peace would have dawned and could be proclaimed, an age in which 
there would be light and quiet in things, in the concepts of things, and 
in words which are the vehicles of concepts. .. . 
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LOCK 


JouN LOCKE Liven during the revolution against Charles I, the 
Protectorate of Cromwell, the Restoration of Charles II, and 
the accession of William and Mary. His life extended over one 
of the more turbulent and decisive periods in the history of 
England, and was not far removed from some of its more 
critical events. He was born in Somersetshire, England in 
1632. He died in 1704. 

Locke received his early education at home under the 
supervision of his father; but in 1646, he left home for West- 
minster School. In 1652, he became a student at Christ Church, 
Oxford. There he did some experiments in chemistry and read 
Descartes, a relatively recent and exciting philosopher. In 
1660, he was tutoring in Christ Church in Greek, rhetoric, and 
philosophy. He thought of a clerical career, but studied medi- 
cine. During his lifetime, he practiced this art a little, but only 
on his friends. 

Locke maintained his studentship in Christ Church 
until 1684, living there upon occasion. His political associa- 
tions, as we shall see in a moment, could not make him a great 
friend of the Crown; and informers in the college, although 
apparently unable to learn that he was engaged in anything 
like treason, nonetheless regarded him with suspicion. In 1684 
the Crown informed the dean of the college that it had received 
information of the ‘‘factious and disloyall behaviour of Locke.” 
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It asked that he be removed from his studentship and deprived of the 
rights and advantages pertaining to it.t ‘The dean acceded to the request, 
and Locke’s connection with Oxford was severed in November while he 
was absent from England. 

In 1667, Locke became secretary to Anthony Ashley Cooper, later 
the first Earl of Shaftesbury. Shaftesbury was a prominent politician of 
the day who was frequently in and out of favor during his lifetime, both 
with the revolutionary regime and that of Charles II. Locke was closely 
associated with the Earl until near the end of his checkered career. In 
1675 he followed Shaftesbury into exile in France, and returned to 
England in 1679 when Shaftesbury regained power. The politician fell 
from favor again; and as part of his effort to extricate himself from his 
plight, he engaged in very devious politics, some of which seems to have 
been treasonous. He escaped to Holland in 1682 where, after a few 
months, he died. Pressure against Locke because of his association with 
the Earl caused his withdrawal to Holland in 1683. There he became 
acquainted with William and Mary; after the Glorious Revolution estab- 
lished them as joint monarchs, he returned to England under their pro- 
tection. He then began to publish his books on political philosophy, 
theory of knowledge, education, religion, and theology, several of which 
had been started long before. The last years of his life were spent in semi- 
retirement in the country, in comfortable government posts, and in re- 
flection upon religious and theological questions. 

As secretary to the first Earl of Shaftesbury, Locke perhaps gave 
medical care as well as political counsel. But the Earl valued Locke for 
other reasons. Not long after making his acquaintance he put his son 
into Locke’s care; and according to his grandson, the famous and literary 
third Earl of Shaftesbury, Locke was charged with the education of the 
grandchildren as well. His interest in education led him to act as tutor to 
several other families; and he gave much advice concerning the rearing 
of their offspring to his friends, some of which, first written down as 
letters, became his treatise on education. Education loomed large in 
Locke’s mind along with politics, philosophy, and theology. 
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The different parts of Locke’s educational theory are dispersed 
throughout his writings. Most of its recommendations occur in Some 
Thoughts Concerning Education; but the statements of fact upon which 
the recommendations are based are found partly in that book, in The 


1 Thomas Fowler, Locke, Harper & Brothers, New York, 1880, p. 41. From letter quoted 


there to John Fell, Dean of Christ Church, from Lord Sunderland, writing by his 
Majesty’s command. 
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Conduct of the Understanding, An Essay Concerning Human Under- 
standing, and the Second Treatise of Civil Government. Here we shall 
bring the parts of the theory together. 


STATEMENTS OF FACT 


The statements of fact involved in Locke’s theory pertain to things 
of four kinds: human nature, the family, the school, and the development 
of society. This discussion of human nature amounts to a description of 
the capacities innate in and common to human beings, and of the adult 
human being together with the societies he forms viewed as the natural 
outcome of developing those capacities. His discussion of the family and 
of the school is incidental to his description of the way in which innate 
capacities are channeled. He insists that all of his statements either are or 
could be borne out by observation; and although he does not say so, we 
may suppose that many of them rest upon his experience as tutor or ad- 
visor to the several children in whose rearing he took part. 


Human nature 


In our study of preceding authors, we have come upon the view 
that the human being is a combination of two substances: one mental, 
the other physical; one the mind, the other the body. This view is char- 
acteristic of Christian thought. Descartes and his followers helped to 
establish it as a part of modern philosophy and psychology. A strong 
tendency in Locke’s thought leads to questioning it; but in fact, so far 
from denying it he suggests that it is a probable view.? 

Locke devotes most of his attention, however, to the mind. One of 
the chief objectives of his thought is to make out the nature and extent of 
human knowledge; but a necessary part of achieving this objective is a 
description of the mind which harbors that knowledge and holds sway 
over that extent. This description concerns itself with the innate powers 
of the mind, with the material upon which those powers exercise them- 
selves, and with the outcome of their exercise on those materials. In order 
to make Locke’s view of human nature clear we must explain these 
powers and materials. 


THE UNDERSTANDING. “The two great and principal actions of the 
mind which are most frequently considered and which are so frequent 
that every one that pleases may take notice of them in himself are these 
two: perception or thinking, and volition or willing.” The power of 


2 John Locke, An Essay Concerning Human Understanding, Book II, Chapter xxvil, 
§25; cf. also Some Thoughts Concerning Education, §81, 2. 
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thinking is called “the understanding,” and the power of volition is 
called “‘the will.” 3 

In this passage, Locke tells us that everything which occurs in our 
minds is either perceived or willed by us, and that we must therefore be 
endowed with powers to perceive and to will. “To perceive,’”’ it should be 
noted, covers a great many different activities for Locke. Knowing, be- 
lieving, reasoning, sensing—all these and others, too, are cases of perceiv- 
ing. “To perceive” means to receive impressions from without or from 
within ourselves or, in more modern language, to be aware of our ideas 
in some way or other. ‘The understanding enables us to perceive * or to 
be aware of ideas. 

But to understand is not to exercise merely the power to perceive; 
this power, as Locke says, is only “‘the first capacity of human intellect.” ® 
Perceiving itself requires the exercise not only of the power to perceive, 
but also of several other powers. In order to perceive or to be aware of an 
idea, we must also distinguish it from other things, retain it before our 
minds, combine it with still others, abstract others from it, and use a sign 
to refer to it. The understanding is not a single power but a group of 
them—the power to perceive along with the powers to engage in these 
other activities.® 

Consider the perception of the plum tree in the garden, and re- 
member that this perception need not be a sensory observation but may be 
only a thought of the plum tree there. In order that such a perception 
should occur in our minds, we must be aware of the idea of the tree in 
the garden; the power to perceive must be activated. But secondly, we 
would not perceive this idea unless we also distinguished it from the 
ideas of other denizens of the garden, retained it in our minds by atten- 
tion or memory, compared it with those ideas and united it with them to 
form the idea of the tree in the garden, recognized it as a general idea 
of a plum tree, and used this idea of it to refer to the tree itself in the 
garden itself. 

In addition to all these powers, Locke suggests* that another is 
required. The plum tree in the garden is external to the mind, but our 
perception of it is not. It is evident to Locke that in order that the per- 
ception should occur in the mind there must be something there which 
represents the plum tree in the garden. This is an zdea of the plum tree 


3 Essay, II, vi, §2. 

4 Tbid., 11,1, §24; 11, rx, §1. 

5 [bid., II, 1, §24. 

6 Ibid.—power of distinguishing, II, xu, §1; of retaining, II, x, §1; of combining, II, x1, 
§§4-6 and II, xu, §1; of abstracting, II, x1, §9; of using signs, IT, x1, §8. 
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in the garden, and we use it as a representative of that external plum 
tree, in the garden, as a sign for it. Our using the idea as a sign shows that 
we possess the power to do so. Locke also suggests that we would not use 
the idea of the plum tree in the garden as a sign for the latter unless we 
could use the phrase “plum tree in the garden” as a sign for the idea in 
question. In the case of many ideas, it is using words that signify them 
that brings them before our minds, and is essential, therefore, for using 
the ideas to signify external things.8 

Understanding, for Locke, consists of the six mental powers we 
have described; and of these, the last five seem to represent themselves as 
necessary to the exercise of the power to perceive. 


IpEAs. When the mind exercises its power to perceive it becomes 
aware of something; and that of which it is aware is an idea. The word 
“idea” is, Locke says, the “. . . term which, I think, serves best to stand 
for whatsoever is the object of the understanding when a man thinks. 

. . % There are, according to this definition, two features that all ideas 
must possess: first, they must be things perceived or thought about; and 
secondly, they must be capable of being used as signs, i.e., of being em- 
ployed to stand for things not present in our awareness when the ideas of 
them are so. 

Locke classifies ideas in several ways, and we must notice one of the 
classifications now. Some ideas, he tells us, come to us from sensation, 
others, from reflection.!° Through the sense organs, some object acts upon 
the nervous system, setting up in it a train of neurological events which 
terminates in the brain, and whose terminal event causes an idea of the 
object that initiated the train. The action of a piece of gold upon the 
retina and optic nerves leads to a brain event which causes our idea of 
something gold in color, which we use to stand for the piece of metal. It 
is clear that similar statements could be made for things that act upon the 
ear, the skin, and other organs of sense. Ideas of sensation are given to us 
by the action of objects on our senses. Ideas of reflection are found not 
through sensation, but through introspection. When the mind looks 
within itself, it finds operations of various kinds in which it is engaging; 
and these mental operations are ideas of reflection. By looking within, 
we find the perceiving, the remembering, the reasoning, the doubting, the 
willing, or whatever other mental action we happen at the moment to be 
performing. Everything that the understanding can reveal is an idea; and 


8 Ibid., II, xt, §8; III, v, §§10-15. 
9 [bid., I, 1, §8. 
10 [bid., I, 1, §§3-4. 
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ideas are the materials upon which the powers of understanding always 
aArCIGXCrciscasn: 

Desire. Locke treats desire not as an activity that manifests a 
faculty different from understanding but, rather, as one kind of idea of 
reflection. Let us explain this view. 

First, one cannot desire to do what he is in fact doing. One cannot 
desire to be in London when one is in fact in that city. To say that we 
desire to do what we are in fact doing is a misleading way of saying that 
we desire to do in the future what we are in fact doing in the present.!” 

Secondly, a desire always involves doing something in the future 
although it must be something which, in fact, presents itself to us now. 
To desire to be in London is to have present to our minds something 
which involves our going there at some future time; but this something 
cannot be our being in London since we are not being in London when 
we desire to be there. The something present to our minds in desire is 
something which prompts us to some future action. 

Thirdly, the something which is thus present in desire is an idea. 
A person who understands (perceives, believes, supposes, etc.) that he is 
in New York has the idea of his being there before his mind; and he has 
the same idea before his mind when he desires to leave New York. One 
could not desire to leave the latter city without the idea of his being 
there. ‘The understanding that one is in New York and the desire to leave 
it (without some concrete terminus for one’s journey) involves the same 
idea, that of being in New York. On the other hand, the person who is 
in New York, but desires to be in London, understands (perceives, be- 
lieves, supposes, etc.) a more complex idea—one made up of the idea of 
his being in New York together with that of his being in London. Such a 
person, however, will have the same idea in mind if he does not desire to 
be in London, but understands merely that he is in New York although 
he might betake himself to the former city. Understanding something and 
desiring it contain the same idea. How, then, do they differ? 

Fourthly, desiring something is painful, while understanding it, 
merely, is not. Any idea, Locke tells us, may be pleasant or painful.'* Its 


11 [bid., II, 1, §24. Locke suggests here that all ideas of reflection, all operations of the 
mind, are directed upon ideas got by sensation, i.e., that all the activities of the mind 
are either those of sensing or others such as remembering objects sensed, which take 
their objects or materials from the activity of sensing. 

12 [bid., II, xx1, §39. 

13 [bid. 

14 Tbid., II, vu, §2. Locke does not clearly distinguish between two possible views of 
pleasure and pain: first, that they are experiences separate from, but produced by, 
those things which are pleasant or painful; secondly, that they are qualities (not separate 
experiences) of the things which are pleasant or painful, i.e., that each is a form of 
Hedonic tone. Cf. II, vu, §§2-3; II, xx, §§1, 15-16. We shall treat the latter as his view 
on this subject. 


[232] EDUCATION AND PHILOSOPHICAL THOUGHT 


pleasantness consists in its delightfulness; its painfulness in its uneasiness. 
The pleasantness and the painfulness of an idea may depend upon it 
alone or upon its comparison with some other idea.1® The idea of poor 
health is pleasant in comparison with that of severe illness since it is less 
painful; the idea of reading this book is painful in comparison with the 
idea of a walk in autumn because it is less pleasant. 

Now Locke’s point is that the idea of being where we are, say in 
New York, may be a painful one; and it may be painful independent of 
other ideas or its painfulness may depend upon our comparing it with 
those others, and finding it less pleasant. In the first case, we desire to be 
in any place whatever other than New York; in the second case, if the 
comparison be between New York and London, we desire to be in Lon- 
don. The same idea is involved in both cases. But when we want to leave 
New York simply, the idea of being in New York is painful without re- 
spect to any other; while when we desire to be in London, the idea of 
being in New York is not independently painful, but painful in relation 
to the idea of being in London. 

Fifthly, “to be good” means to be pleasant, while “to be bad” means 
to be painful; and a thing is pleasant or painful either in itself or because 
of the pleasantness or painfulness of its consequences.1® Something may 
thus be good even though we are not at the moment finding it pleasant. It 
is good, we may say, not merely in case someone now finds it pleasant, but 
also in case someone would find it pleasant were he to experience it. But 
something which is good in either way may not exist when we think of it. 
Eating tonight’s dinner, although thought of now, does not now exist. 
Where what we think of is good but not now existent, the idea by which 
we think of it is painful; and a painful idea of a nonexistent good is the 
desire for that good thing of which it is the sign. A desire, Locke remarks, 
“Is an uneasiness in the want of an absent good. . . .” 17 

Sixthly, it is the painfulness or uneasiness of desires which prompts us 
to act. We must rid ourselves of pain; and where the idea of some non- 
existent good is painful, we rid ourselves of painfulness by acting to es- 
tablish the existence of that which the idea represents, thus disposing of 
the idea of its nonexistence. The desire to be in London is made of two 
parts: the idea of being somewhere else, say New York, and the idea of 
being in London. This complex idea is painful because part of it repre- 
sents a nonexistent pleasure—living in London. Its painfulness causes us 
to take steps to substitute a life in London for one in New York. 

Desires are a kind of idea, those which are painful by virtue of 
being representative of absent goods. They prompt to action, but are not 


15 [bid., II, xx, §16. 
16 [bid., II, xx, §2. 
At Tid, 11, XX1, §31. 
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themselves species of activity. They are revealed by the exercise of the 
powers of understanding and require no separate mental power. 


KINDS OF DESIRE. All desires, all painful ideas of absent goods, fall 
under two kinds: desires of fancy, and desires of nature.18 The latter are 
those desires which reason alone cannot prevent, which must be satisfied 
if life is to proceed, and which are not learned.!® Hunger, thirst, and the 
desire for sleep are examples. Desires of fancy are either capable of being 
prevented by reason alone, unnecessary to life, or learned. The desire for 
apple pie when hungry, for lemonade when thirsty, or for a soft bed 
when fatigued are examples. 

There are several kinds of ideas which, without any learning on 
our part, prompt us to establish the existence of what they represent, are 
necessary to life, and are incapable of being prevented by reason alone.”° 
They are desires; and since the good things that they represent are not 
learned to be so, they may be described as natural, or in more modern 
language, instinctive. Moreover, since they prompt us to action, 1.e., to 
actions that would make those good things exist which they represent, 
the infant who harbors them brings to his environment certain ways of 
acting which that environment does not create, however it may alter 
them. 

The natural desires are seven in number. First, we desire to secure 
bodily pleasure and to avoid bodily pain.?! Secondly, we desire to be free, 
i.e., to be the authors of our “own good actions.” 2? Thirdly, we desire 
power; and power consists in two 23 things—in control over others, and 
in possession of material things. Fourthly, we desire to secure for ourselves 
the approbation of others, and to avoid their disapprobation.™ Fifthly, 
we desire after a long continued activity to engage in one of a different 
kind; we need not learn, that is to say, to desire recreation.”> Sixthly, we 
desire to secure knowledge and to avoid ignorance; this desire is simple 
curiosity.26 We should note that Locke sometimes treats curiosity as a 


18 Some Thoughts Concerning Education, §107. Locke distinguishes here between 
wants of fancy and wants of nature. But his “want” in the Thoughts seems to be used 
in the same way as his word “desire” in the Essay; and we have treated the phrase 
“wants of fancy and wants of nature” as referring to the same distinction as the phrase 
“learned desires and natural desires.” 

19 [bid. 

20 The Conduct of the Understanding, §4; also, Thoughts, §102. 

21 Thoughts, §4. 

22 [bid., §73. 

23 Ibid., §§103-5. 

24 Ibid., §§56-58. 

25 Tbid., §108. 

26 Ibid. 
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desire of fancy, seemingly because it is not necessary to life. Seventhly, we 
naturally desire (Essay II, xx1, §41) to be happy, i.e., to fulfill as many of 
our desires as are compatible with each other. 

At birth we are endowed with that group of powers which Locke 
calls “the understanding.” The materials upon which we exercise these 
powers are ideas that represent external things, ideas of sensation, and 
other ideas which are the operations of our minds, ideas of reflection. 
When these ideas represent something good as absent or nonexistent, 
they are desires, prompting us to establish the existence of what they 
represent. ‘There are seven kinds of things, those enumerated above, 
which are naturally desirable, and therefore seven kinds of natural desires. 
The manner in which these natural desires are developed largely deter- 
mines the adult personality. But before investigating the latter, it is neces- 
sary to say something about the will. 


THE WILL AND LIBERTY. According to Locke, we frequently en- 
gage in mental actions that involve a preference for one thing over 
another. We prefer to center attention on the duties of the moment rather 
than the delights of the approaching holiday; we prefer to walk through 
the deepening snow rather than drive in the car. The first is a mental 
action directed upon ideas; the idea of present duties rather than that of 
future delights. The second is a mental action directed upon one kind of 
physical motion, walking, as opposed to another. Acts of preferring 
Locke calls ‘‘volitions.” 27 Volitions occur when we exercise the will. The 
latter is the “power which the mind has . . . to order the consideration 
of any idea, or the forbearing to consider it; or to prefer the motion of 
any part of the body to its rest, and vice versa, in any particular instance. 

fe Oreas Locke says more succinctly elsewhere, “.. '. the will, in 
truth, signifies nothing but a power or ability to prefer or choose.”’ 29 

The will is not the same thing as desire. To desire something, as 
we have seen, is to entertain a painful idea of the nonexistence of some- 
thing which prompts us to establish its existence. Frequently, we enter- 
tain conflicting desires, but choose to realize one as opposed to the other. 
We desire both to walk and to drive, but we prefer the former. Our pref- 
erence cannot be a desire, for a third desire would increase rather than 
resolve the conflict. This shows that an act of will is different from desire; 
it is a volition, not a desire in which we choose between conflicting de- 
sires. The will is the power to prefer or choose, and acts of volition or 
willing are actual preferences, choices, or decisions.*° 


27 Ibid., II, xx, §5. 
28 Ibid. 

29 [bid., Il, xx1, §17. 
30 [bid., II, xx1, §30. 
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Although the will is not the same thing as desire, it is intimately 
connected with it. When we exercise the will, we choose between two or 
more competing desires. We prefer realizing the desire to walk rather than 
the desire to drive. What causes us to engage in this preference? Locke 
argues that when we prefer to realize one desire rather than another, it 1s 
because the present idea of one goal or absent good is more painful than 
that of the other. We prefer to walk rather than to drive because it is more 
painful to think of missing the invigorating walk than it is to think of 
missing the indolent drive. What determines us to exercise our wills by 
preferring one desire to another is “the greatest present uneasiness.’ #1 
Without it, there would be only the contemplation of several absent 
goods; and this passive contemplation would never cause us to decide in 
favor of one over the others.3? 

The will is closely associated in Locke’s thought with another 
power of the mind which he calls “liberty.” An act of preference, a voli- 
tion, is wholly within a man’s own mind. In order that it should be car- 
ried out, we must exercise another power. We may decide to think about 
present duties or to walk through the deepening snow, but we may find 
that future delights occupy our minds or that we take the car. In order to 
realize our preferences we must be able to do so; and doing so is an 
exercise of our liberty. It is “. . . the power in any agent to do or forbear 
any particular action, according to the determination or thought of the 
mind, whereby either of them is preferred to the other. . . .” 83 Our will 
enables us to prefer one thing to another; our liberty, where we possess 
it, enables us to realize our preference in further action—either mental 
or corporeal. 

Exercising our liberty takes the form of a suspension of desires, and 
a calculation of the consequences of acting upon them,#4 as well as that 
acting itself. Although a desire prompts us to establish the existence of 
its goal, the absent good, it does not always cause us to do so forthwith. 
Before walking through the snow, we can consider doing so, and use what 
knowledge we possess to foresee what consequences it involves. Judgment 
can show us whether what appears to be an absent good is as good or 
pleasant as it actually appears; and in showing us this, foresight of con- 
sequences can actually diminish or increase the urgency of desire. A de- 
sire may become less painful when our judgment tells us that realizing it 
will lead to less pleasure than we had thought; and it will become more 
painful if we see that establishing the existence of what it represents will 


31 [bid., II, xx1, §§40, 36, 71. 

32 Ibid., 11, xx1, §34. 

33 [bid., 11, xx1, §§8, 15, 55a, 71. 
34 [bid., II, xx1, §34. 
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involve more pleasure than we had earlier supposed.®° Not all desires can 
be suspended. Bodily torments are desires for relief; 36 and preferring to 
avoid them cannot be stopped. Moreover, although realizing the natural 
desires can be delayed, ultimately they cannot be denied. Some desires 
cannot be prevented from receiving immediate preference, and many 
cannot be suspended altogether. But it is within our power to suspend 
some—to determine their relative importance, and to make informed 
judgment the basis both of our volitions and of following out the prompt- 
ings of those desires upon which we decide. 

By virtue of the will, we engage in acts of preference. By virtue of 
our liberty, we determine in many cases which desires are most painful, 
and consequently, which among alternative desires shall determine our 
volition as well as the action it permits. 


PRINCIPLES OF PERSONALITY DEVELOPMENT. In all persons the 
understanding reveals ideas, some of which are desires; and in all, the 
will prefers and liberty executes some desires rather than others. More- 
over, in all persons, natural desires that cannot be indefinitely suspended 
prompt similar actions. Yet, one person varies enormously from another. 
The reason is twofold: first, that the environment in which a person grows 
up offers some ideas to his understanding and withholds others; and 
secondly, that the ideas upon which his understanding fixes and the ways 
in which his natural desires develop are determined by practice and by 
habit.37 One who lives in the environment of a college desires to read 
history and poetry, having become familiar with them; while one who 
grows up on the farm, never having encountered them, harbors very 
different ideas and desires. Even while a “ploughman” or a “country 
hedger” may, upon occasion, become aware of Rome or Hamlet, the 
habits of his life usually crowd them out. Moreover, while all persons 
naturally desire food when hungry, practice and habit make some desire 
sauces and others plain cooking. The kinds of things we can understand 
and desire are determined by the ideas that our environment offers us, 
and by the habits of thought and of volition we acquire. We all possess 
the powers to understand and to will, but our habitual ways of exercising 
these powers, together with the materials upon which we exercise them, 
make for considerable differences from one person or group to another. 

However we differ one from another, we develop from infancy to 
maturity according to certain general principles. These principles describe 
the ways in which natural desires come to limit each other, i.e., the ways 


35 [bid., II, xx1, §§46, 69. 
36 [bid., I, xxi, §57. 
37 Conduct, §4. 
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in which the ideas of some absent goods become more painful than those 
of others, and consequently determine our preference for the actions that 
would establish their existence over the actions that would establish the 
existence of other absent goods. They are principles that explain the 
development of habitual forms of preference and of action. 

These principles are six in number. First, we have seen that by 
nature we desire to secure for ourselves the approbation of others and 
to avoid their disapprobation. Consequently, the idea of doing something 
of which others would approve, before we have decided to do it, is more 
painful or urgent to us than the idea of doing something else in its stead; 
and the more painful idea determines us to prefer the action that would 
incite the approbation of others over those which would not. For example, 
the idea of giving to another something that he needs when such a giving 
would be approved by others is more painful to us than the idea of keep- 
ing the thing for ourselves when that keeping would be disapproved by 
others. The giving is an absent good whose nonexistence calls urgently 
for remedy; the keeping is an absent good whose clamor for realization is 
less urgent. We prefer, therefore, giving to those who are in need over 
retaining things for ourselves. The first principle of individual develop- 
ment is that if an action is consistently approved or disapproved by 
others, in certain circumstances, any agent will prefer to do or to refrain 
from doing that action, in those circumstances.38 

The second principle is that rewarding people with bodily pleasure 
and punishing them with bodily pain neither establishes the actions re- 
warded nor disestablishes those punished.®® All persons naturally desire to 
secure bodily pleasure and to avoid bodily pain; consequently, they de- 
sire to do those actions which are themselves corporeally pleasant, and to 
refrain from those which are themselves corporeally painful. But when 
bodily pleasure or pain is externally attached to an action, it is because 
it is immediately involved in one action, when that action is conjoined 
with another. This external attachment occurs in reward and punish- 
ment. When a child is rewarded with candy, eating it accompanies another 
action—the one rewarded. When a child is punished by corporeal pain, 
one action, e.g., submitting to a flogging, accompanies or follows another 
—the action punished. When corporeal reward and punishment occur, a 
person does not learn to prefer doing the action rewarded or to refrain 
from doing the action punished; rather, he learns merely to secure the 
pleasure and to avoid the pain. Moreover, since this can be done by seem- 
ing to deserve the reward or not to deserve the punishment, bodily 
rewards and punishments generate deceit quite as much as they generate 
the activity that they would instill. What we are likely to come to prefer 


38 Thoughts, §§56-58. 
39 Ibid., §§47—48, 50, 52. 
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by the use of bodily rewards and punishments is not so much the ac- 
tivities that these are supposed to foster as it is whatever activities will 
secure the pleasure and avoid the pain. 

The third principle is that we prefer to do those actions with 
respect to which we are free over those with respect to which we are com- 
pelled.4° By nature, we desire to be free. The idea of an independent ac- 
tion not yet done is more painful or urgent to us than one of an action 
imposed upon us by others; consequently, we prefer to perform the 
former rather than the latter. We learn better if learning is not imposed 
from without, but freely accepted from within. 

The fourth principle is that if all of the desires expressed by 
children are given satisfaction they will become overly aggressive and 
incapable of socialized behavior.*! By nature, we desire power or control 
over others; and a pampering fulfillment of every request of the child 
develops a habit of ordering others about, which makes him overbearing 
if it succeeds and socially disruptive if it does not. If the adult is to be 
modest, submissive, and forbearing, the child’s requests for assistance 
must have been satisfied only when they expressed natural desires, not 
when they expressed desires of fancy. This denial makes for an adult who 
will prefer to act cooperatively rather than aggressively. 

The fifth principle is that if we are to continue to prefer doing 
something, we must have occasional relief from it in the form of an 
activity of some other kind.42 By nature, we all desire recreation. After a 
certain interval, any activity becomes boring, and its continuation less 
desirable than some other. Consequently, if we are to continue to prefer 
doing something, we must have occasional change from it. 

The sixth principle is that if we are to know something we must 
have been curious about it, i.e., have desired to know it.4? By nature, we 
are curious about everything. But other desires are stronger, e.g., that of 
avoiding public disapprobation; and the natural desire to know, as well 
as some of the other natural desires, can be smothered by disapproval of 
the questions that express it. If the child’s questions are always honestly 
attended to, his curiosity will be encouraged; and he will be more likely 
to prefer trying to acquire knowledge since the motive for doing so— 
curiosity—remains. 


PERSONALITY. ‘The nature of all human beings results from the 
exercise upon ideas of the powers of the understanding and of the will. 
Their exercise is determined by habits of thought and of volition. These 


40 [bid., §73. 

41 [bid., §§103-105, 107. 
42 Ibid., §108. 

43 Ibid. 
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habits reflect the culture and the history of each of us; and our personal- 
ity is (if it is no more than this) those ideas which our powers of under- 
standing provide, occurring in patterns of volition and in patterns of 
those actions to which they lead when we are at liberty. However each 
person differs from others, the habitual organization of ideas in each 
conforms to the principles of development stated above. 


The family 


The statements of fact which Locke makes concerning the family 
are few, and they may be dealt with briefly. 

Adam was significantly unlike all his descendants. He had no 
childhood. He was created with full powers of understanding and of will; 
and from the first moment of his existence, he was fully equipped to care 
for himself and others. He knew both the objective of that care, life 
according to the laws of nature, and the means by which it might 
be achieved, the ways in which things behave. He needed no educa- 
tion. 

All the descendants of Adam are unlike him because their matur- 
ity, if they reach it at all, occurs after a stage of immaturity. They are 
children before they are adults. During the earlier period, although they 
are possessed of the power of understanding and will, they have not yet 
been able through practice to develop for the expression of these powers 
a systematic program of preferences. Their reason has not yet come to 
maturity; and they cannot yet be aware either of the objective of their 
lives or of the means to secure it. During this period others must under- 
stand and will for them. They are in need both of protection and of 
education. 

The parents provide protection and education during the period 
of immaturity. If they did not understand and will for the child, he 
would die for want of food, shelter, and the like; and the race would not 
continue. If they did not understand and will for him, his actions, not 
yet capable of obeying or breaking the laws of nature, would nevertheless 
fail to conform to them, thus fostering the habit of disregard for those 
laws. The family performs the function of protecting the child, both in 
his bodily and spiritual aspects, during the period of inexperience; and 
provides for him that practice for his powers of understanding and of 
will which is required for establishing the stable patterns of desire, voli- 
tion, and action in which a personality consists. The parents educate the 
child, 


44 Locke, Second Treatise of Civil Government, v1, 856-58, 69. 
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The school 


Educating is a function that parents can, and frequently do, trans- 
fer to others. Where the latter are tutors, education is not far removed 
from parental protection; but where they are persons charged with the 
care and instruction of “three or four Score Boys lodg’d up and down,” 4 
they are schools—more particularly, private boarding schools. Where 
they are persons who teach skills by the day only, they are vocational or 
“working schools.” 

Locke thought that parental and tutorial instruction provides the 
condition under which a young gentleman learns what he should know 
most efficiently. In the private boarding school, an English institution 
well established in Locke’s day, the child acquires some learning, but at 
the cost of virtue and good breeding. In such schools, the masters are able 
to teach a little Greek and Latin; but because of the large number of 
students given into their care, they cannot teach virtue. To make a boy 
good requires individual attention; and the overworked master, even 
though he might be acquainted with virtue, does not have enough time 
to convey it to his charges. Education in a boarding school provides the 
children with self-confidence, but at a greater price—that of corrupting 
character.*6 

Children of the unemployed poor between the ages of three and 
fourteen will learn most effectively to assume their position in society if 
they are compelled to go to vocational day schools. These schools can 
improve them by teaching them some skill involved in the wool business 
or some other industrial or agricultural pursuit. In them, children can 
be fed and sent to church. Also these schools can operate as shops, the 
sale of whose products will more than reimburse the local government's 
expenses in running them, and as sources of apprentices for farmers, 
craftsmen, and businessmen. These working schools provide a _ place, 
moreover, where adults can learn a new trade or skill.47 

During the time of their innocence, Adam and Eve lived under 


45 Thoughts, §70. 

46 [bid. 

47 Locke, On Education (editor’s title) edited by R. H. Quick, Cambridge University 
Press, London, 1913. Appendix A, “Working Schools,” pp. 189-91. Locke’s proposal of 
working schools appears in suggestions he made to the Board of Trade, of which he was 
a member, for solving widespread problems of unemployment and pauperism. His 
recommendations were rejected by the Board. They include penalties for those involved 
in begging, such as the removal of ears, transportation to the colonies, incarceration at 
hard labor, and “sound whippings” for children. Despite the Board’s rejection, Locke 
hoped that Parliament would enact them into law. Parliament did nothing of the kind, 
according to Cranston, until the Poor Law Reforms of 1834. Cf. Maurice Cranston, 
John Locke, A Biography, The Macmillan Co., New York, 1957, pp. 424-26. 
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circumstances of ease. If they harbored desires they were immediately 
satisfied. Labor was unnecessary for them. 

Nonetheless, they possessed the capacity for labor. One who pos- 
sesses the power to understand is able to see the relation between his own 
actions and their consequences. Where some of these consequences are 
pleasant, the idea of their not yet existing is painful or uneasy. It is a 
desire for them; and it runs, naturally, into an action which will estab- 
lish them. One who possesses the power to will is able to prefer the 
realization of one desire over that of another; and one who possesses 
liberty in a relevant respect, is able to institute the action to which the 
preferred desire leads. To labor is to prefer to realize one desire over 
another, to engage in the action which the preferred desire leads to, and to 
find that action as well as the desire for its consequences disagreeable and 
painful. Adam and Eve possessed the capacity for labor because they 
possessed the powers of understanding, of will, and of liberty; and by 
virtue of these innate powers, all cheir descendants possess it as well.*® 
Since the Fall, it has been necessary for all men to exercise the capacity 
for labor.*9 


The state of nature 


Beginning with Adam and Eve,®® men lived for some time in a 
state of nature. This was a condition of human life in which there was 
society, but no political society. Political power is the right of making 
laws directed toward the public good, with penalties of death, and con- 
sequently all lesser penalties; and of employing the strength of the com- 
munity as a whole for their enforcement.®! A political society is one 
which possesses a government endowed with the right and the strength to 
make laws and to punish their violation by death. Where there is no 
political society, men live in groups to be described shortly; and while 
in these the strength of some is employed to injure or kill others, its em- 
ployment cannot be the exercise of political power. There is no right on 
the part of such groups to make laws, and no enforcement by the strength 
of the group as a whole. 

The nonpolitical societies that characterize the natural condition 
of men grow out of two facts concerning them. First, men have a natural 
desire for social life, and a need for it brought about by the sex instinct 


48 Essay, II, xxi, §§34, 36, 37. Also, Second Treatise, v, §32. 

49 Second Treatise, v, §32. 

50 Locke, First Treatise of Civil Government, 111, §16; v1, §67. 

51 Second Treatise, 1, §3. Locke’s elaborate definition mentions, also, employing the 
force of the community for defense, and seems to identify public good with the regu- 
lation and preservation of property. 
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and the long period of care that the human offspring requires.52 Secondly, 
each man is incapable of so much, and of such varied labor as is necessary 
to support himself. Exercising his capacity for work does not prevent his 
being unable, without assistance, to satisfy his own needs.5? Noticing 
these two facts shows that there can be no human life without society. 

At first, societies were primarily familial in character. Each person 
played a role in the economy. Soon, they were enlarged by adding the 
master and servant relation to that of blood. Later fathers and masters of 
such extended families became monarchs. 

In the state of nature, there is no enacted law. Independently of 
the punishment of death, all other sanctions become null and void. A 
society does not possess the right to impose this punishment; it possesses 
no right whatever to command individuals. In the state of nature there 
is no social sanction for anyone’s commands, and therefore no civil 
law. 

Nonetheless, in the state of nature there is the law of nature. To 
understand this law, we must understand three things about men in non- 
political societies. First, each of them is subject to God’s will. By virtue of 
his liberty, man is able to flout that will, as Adam and Eve did in the 
garden; but he is not free to do so since divine sanctions attach to vio- 
lations of it. Man’s natural freedom—his freedom in the state of nature, 
which differs from his liberty—is not the absence of any constraint over 
his activities; it is the absence of any legitimate human constraint. So far 
as other men are concerned, he may do anything he sees fit. 

Secondly, this natural freedom is the basis for natural equality. In 
His creation of them, God gave natural freedom to all men; and this 
likeness with respect to natural freedom is their natural equality.** 

Thirdly, man’s natural freedom and equality are closely connected, 
in Locke’s thought, with property. “Property in a thing” means the right 
to exclude all other persons from the use or control of it.5> It is clear that 
one who possesses natural freedom also possesses property in his own 
person, for no human being can legitimately impose his will upon him. 
His natural freedom consists in “ordering his actions and disposing of his 
possessions and person as he sees fit.” 5° The equality of men guarantees 
that all possess property in their persons. 

The law of nature is what God wills with respect to human life. It 
may be put briefly as the command that each man should respect the 
property rights of all others, ie., should refrain from interference, in 


52 First Treatise, vi, §54; Second Treatise, vu, §77. 
53 Second Treatise, 1, §15. 
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Locke’s language, with their lives, liberties, and estates or legitimate 
possessions.57 

In the state of nature, society does not possess the right to enforce 
the law of nature. If it did, it would be a political society, and the law a 
civil law. The right of enforcement, rather, lies in the hands of each 
individual. Each person has the right to punish invasions of property, 
even by death, since such interventions are threats against the very life of 
the person involved.*8 

Before the necessity for human labor, all things were held in com- 
mon. There was no private property. But when the race began to labor, 
private property in land and other possessions came into existence. As we 
have seen, everyone has property in his own person, and everyone pos- 
sesses the capacity for labor. We may now notice that the “great common 
of the world” could not have supported human life if the capacity for 
labor had not been exercised upon various parts of it. The race could not 
have been sustained if land had not been fenced and plowed, its ores 
smelted, and so on. Men mixed their persons in the form of labor with 
communal possessions, and the property right of each in his person and 
labor extended to the products of the latter. This property in the products 
of one’s labor was further extended by societies, so that ownership by 
other means such as inheritance came to be established. The story of 
human life is largely that of the conversion of communal possession into 
private property.59 

A nonpolitical society, or the state of nature, is a society of free 
and equal owners of property. In it, men live in groups determined by 
familial and economic relations, supplying the economic insufficiency of 
each, respecting for the most part one another’s property rights, and 
possessed of the right to punish their infringement as violations of the 
law of nature. This nonpolitical society has characterized much of human 
history. 


The social contract, and the political state 


In the nature of man there is a condition that enables him to form 
political societies. All men are endowed with the powers of understanding, 
of volition, and of liberty. The first includes the power to use signs; and 
since promise-keeping and truth-telling are ways of using signs, these 
activities belong to “men as men, and not as members of political so- 
cieties.” 6° The understanding also includes the power to perceive, and 


57 [bid., 11, §6; vil, §87. 
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the power to desire to avoid that which is painful. The power to will 
enables one to prefer realizing the desire for a political state over realizing 
the desire for the state of nature. The power of liberty enables one to act 
upon his preferences, i.e., to try to do what is required to realize the desire 
preferred as opposed to one which is not. 

In the state of nature, there is a circumstance which, in conjunction 
with human nature, leads to its transformation into political society. 
Naturally, as we have seen, all men desire power which comes through 
control over others or through possession of material things. In the state 
of nature, this desire leads to much insecurity. In it, there is no binding 
civil law regulating nature, and no sure way of imposing punishment—the 
effectiveness of individual punishment being a matter of the strength of 
the person aggrieved.*! The natural desire for power and the merely in- 
dividual right to punish violations of the law of nature generate insecu- 
rity in the enjoyment of property for those who live in the state of nature. 

A nonpolitical society is transformed into a political one when 
people in it use their natural powers to recognize this insecurity, and to 
deal with it in a certain way. First, they understand that the insecurity of 
their property arises from the absence of any civil law, and from the 
partiality of the individual judges and executioners of the law of nature. 
Secondly, they desire to live in the state of nature, and also to live in 
political society. Thirdly, they prefer the latter to the former, security to 
insecurity of property. Fourthly, they act to embody this preference by 
promising each other to surrender to the community their natural rights, 
to punish violations of the law of nature, and to live according to laws 
which the community makes for the regulation and preservation of prop- 
erty, i.e., for advancement of the public good.®? This promising is the act 
of consent; and it is the consent of its members, one to all the others, 
which makes a society political, i.e, one endowed with the right to make 
laws with penalties of death, directed toward the public good, and to 
enforce them with the strength of the community. It is the promise to 
obey the enacted law and the judges who interpret it. 

The mutual consent or agreement on the part of its members to 
surrender to the community their individual rights to punish violations 
of the law of nature by death is the social contract. Its consequence is that 
society acquires political power and the ability to enforce its laws by the 
strength of the community as a whole. It did not establish society, for 
that existed in the state of nature. Rather, it established the political 
state. 

Not all scholars accept this interpretation of Locke’s social contract 
theory. Some hold that the state of nature is a completely nonsocial con- 
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dition, and that the contract establishes society for the first time as an 
aspect of human life.68 Locke’s language is frequently unclear, and he 
may well have entertained contradictory views on this subject. But his 
explicit effort is to explain how political or civil society came into exist- 
ence, not to explain the establishment of society as such; and most if not 
all his statements clearly support the interpretation of the state of nature 
and of the social contract given above, i.e., the view that in the state 
social contract is that act on the part of each member of agreeing with all 
the others to render the society a political or civil one by authorizing it 
to employ the right to punish, possessed by each in the state of nature.* 


RECOMMENDATIONS 
Goal recommendation 


Locke recommends the happiness or “‘welfare and prosperity of the 
nation” ® as education’s ultimate goal. Happiness is the continuing satis- 
faction of desires, but not of all of them. The happiness of an individual 
person cannot be the satisfaction of all his desires because some conflict 
with others. Similarly, the nation’s happiness cannot consist in the satis- 
faction of all the desires of all its members because what some men desire 
is precisely what others also want. In society, both natural and political, 
controversies over property are settled by denying the claim of at least 
one of the disputing parties. These settlements consist in frustrating the 
desires of those whose claims are invalidated. The happiness of the 
nation is a harmony of individual happinesses in which some desires of 
some individual persons are curtailed or altogether suppressed. It is this 
harmony of individual happinesses which education ought to help to 
bring about. 

Although the nation’s happiness does not guarantee total satisfac- 
tion for every person, ordinarily each citizen should have some share in 
it. The goal recommendation of education, consequently, requires that 
each citizen be capacitated for at least some measure of enjoyment. This 
capacitation cannot be identical in all persons since the role of a citizen 
differs from class to class and individual to individual. It is nonetheless 
true that education ought to establish those habits and dispositions which, 
when activated, will lead each citizen to do those things which the nation’s 
happiness requires.*6 


63 Cf. Ernest Barker, Social Contract, “Introduction,” Oxford University Press, London, 
1960, pp. xiii, xxiii. 

64 Locke, Social Contract, v1, §§77, 89-90. 
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Subordinate recommendations 


EDUCATING THE GENTLEMAN. The most important part of the means 
for achieving national welfare and prosperity is the preparation of the 
children of gentlemen for their role in the state. “For if those of that 
Rank are by their Education once set right, they will quickly bring all the 
rest into Order.” &* The gentleman’s children thus set right may be 
trusted to act in political life and elsewhere in such a way as to insure the 
national welfare. How can the children of gentlemen be best equipped 
for enjoyment of their own lives as well as for social usefulness? 


PHYSICAL TRAINING. If the happiness of the gentleman and the 
welfare and prosperity of the nation are to be secured, one must develop 
in gentlemen’s children habits of three kinds: of physical hardiness, of 
good character, and of sufficient learning. First, they must be inured to 
physical hardships such as wet feet, and habituated to health by exercise, 
plenty of sleep, few medicaments, simple diet, loose garments, and early 
rigorous toilet training.®8 


MORAL TRAINING. Secondly, the gentleman’s child must acquire 
those habits which make him virtuous, wise, and well-bred.®? Virtue is a 
cluster of habits, including religious piety, courage, truth-telling, good- 
naturedness, and the like. Wisdom is the ability to manage one’s affairs of 
this world with foresight. Breeding (more properly good breeding) is the 
habit of thinking meanly neither of ourselves nor of others; it expresses 
itself in actions that are neither bashful and withdrawn, nor aggressive 
and inconsiderate. Anyone in whom these habits are well established is 
of good character, himself happy, and able to contribute to the happiness 
of society as a whole. 


Its METHOps. There are two methods that are useless for the 
formation of the habits of good character. First, it is futile to require that 
the child memorize rules of conduct. The success of this method lies not 
in virtuous, wise and well-bred behavior, but rather in the ability to 
repeat a rule.” 

Secondly, it is futile to impose bodily pleasure and pain as a 
method of instruction. There is a natural desire to secure the first and 


67 Tbid., “Epistle Dedicatory,” p. 1xiii. 
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avoid the second; but this procedure encourages the very opposite of good 
character. As we have seen while considering the principles of individual 
development, rewarding will teach the child to do anything that secures 
the pleasure, while punishing will teach him to do anything which avoids 
the pain. Corporeal discipline cannot serve the purposes of education,” 
and should not be resorted to except as a way of avoiding extreme diffi- 
culties. 

Locke makes three positive points concerning the methods of 
moral training. First, as in all training, one must discover the relative 
strengths of natural desires.7? This should be done by observing the child 
at play when he believes he is not being watched by adults, and therefore 
is concealing nothing. 

Secondly, one must frustrate those desires which are incompatible 
with good character. Habitual virtue, wisdom, and good breeding require 
an ability to deny some of one’s own desires, following out only those 
which make part of happiness, while all vice springs from an indulgence 
in present bodily pleasure and avoidance of bodily pain.** Consequently, 
good character can be formed only by curbing the natural desire for those 
activities which give a present bodily pleasure or avoid a similar pain. 
The ability to curb this natural desire may be established by frustrating 
the wants of fancy which embody it (all of them do except for curiosity), 
and the child’s expression of any such want ought to be sufficient reason 
for preventing its fulfillment.74 But this denial is not enough. The ap- 
probation of others must be attached to forgoing present personal 
pleasures, and to withstanding similar pains. Thus, the natural desire 
for power, for control over others and of possessions, should be limited by 
satisfying another natural desire, that for approbation. Disapprobation of 
cruelty, and approbation of sharing and helpfulness—this procedure will 
establish habits of cooperation and of justice which otherwise might be 
prevented by the desire for power.*® Similarly, protecting children from 
early frights and accustoming them gradually to fear and pain will instill 
habits of courage; and this procedure involves a large measure of approba- 
tion for courageous behavior, and disapprobation of its opposite.’7 More- 
over, Obedience to the commands of God, the laws of nature, often in- 
volves forgoing our own pleasures; and this piety, again, is instilled by 
approval of the activities that manifest it. The habits of virtue, wisdom, 
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and breeding lead to happiness; and since the gentleman ought therefore 
to possess them, the tutor should curb the child’s natural desire for 
bodily pleasure and aversion to bodily pain, together with his natural 
desire for individual power, by making use of his equally natural desire 
for the approbation of others and aversion to their disapprobation. 

An important aspect of the second step in successful moral training 
is the use of rational procedures. There is a natural desire for freedom, 
to carry out for ourselves in action those desires which we prefer or will to 
realize; and there is a principle of individual development according 
to which the free practice of an action is the most efficient way to acquire 
the habit of performing it. All moral training involves the supervision of 
the child by a teacher, but it does not preclude the child’s doing freely 
what the teacher wishes. This will happen, in most cases, if the teacher 
talks with the child and points out to him the probable consequences of 
the different actions possible for him. Children are capable of reasoning, 
of using language for understanding things, much earlier than many have 
supposed; and it ought to be the way in which moral training is carried 
on except in cases of extreme obstinacy.78 

Thirdly, although moral training must frustrate the natural desire 
for bodily pleasure, it cannot dispense with pleasure of all kinds. The 
habits of virtue, wisdom, and good breeding cannot become established 
unless the actions which manifest them are pleasant for the agent. But 
they will be so if they are made always to satisfy two other natural desires 
—the desires for approbation and for freedom. 


INTELLECTUAL TRAINING. While moral training is directed toward 
establishing a good pattern of willing, desiring, and acting, intellectual 
training ought to instill habits pertinent to learning in the child of the 
gentleman. Under the head of learning, Locke includes reading, writing, 
and arithmetic, the ancient languages and literatures, the French and 
English languages and literatures, the speculative and empirical begin- 
nings of modern social and natural sciences. For him, to be learned was 
of less importance than to be of good character. Learning can be used to 
any purpose, good or bad; and it serves purposes of the first kind only in 
those whose character is good independently of it.79 Moreover, it is not 
even learning itself toward which the intellectual training of the gentle- 
man should be directed. One can never tell whether a child or youth will 
find any use in the future for what he is being taught. Consequently, his 
time should not be wasted in acquiring a detailed and precise knowledge 
of anything. Rather, he should acquire a “love and esteem of knowledge,” 
and “the right Way of knowing and improving himself when he has a 
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Mind to it.” 8° This love and esteem, and this way of improving oneself 
are habits—habits of valuing and of coming to know something, rather 
than the things valued and known. Intellectual training, like moral train- 
ing, amounts to the formation of habits; although their formation re- 
quires the compassing of at least some knowledge of the subjects con- 
cerned. 

The general method useful for intellectual training consists of 
two parts. The first depends upon the truth that “. . . where there is no 
desire, there will be no industry”; §! and it amounts to the manipulation 
of nonintellectual desires in such a way as to make them express them- 
selves in habits of loving and esteeming, and securing when so minded, 
the insights in which learning consists. The child who shows no desire to 
learn a given subject matter possesses, nonetheless, the natural desires for 
recreation, freedom, approbation, and understanding strange things 
(curiosity). The desire to ‘saunter’ time away in play, the disposition to 
idleness, may be employed for learning in two ways: by treating the op- 
portunity to learn as a recreation from play, and by compelling the child 
to play while presenting the opportunity to learn as an alternative, a 
fulfillment for his desire to be free.8? Also, the desire to learn may be 
grafted to the desire for social approbation, especially where approbation 
flows from older children or from parents in the form of affection.%? 
Again, the desire to learn a given subject may be awakened by introduc- 
ing strange objects involved in the subject to the student, thus appealing 
to his curiosity.84 Where natural desires afford no basis for the habits of 
learning, those which have been acquired may serve as well; but some 
desire must be present, frequently other than the desire to learn the subject 
taught, in order that the student should be taught anything whatever. 

The second part of the general method of intellectual training 
depends upon Locke’s theory as to the nature of the subject matter to be 
learned. This subject matter, however it differs in detail from one time 
to another, is always a set of ideas. In order to learn it, i.e., to become 
aware of it, one must be perfectly clear about the component ideas and 
about their relations, one to another. In order to teach it, therefore, the 
tutor must divide it into its component parts, find at least one with respect 
to which the learner is perfectly clear, add others to it by the closest steps 
possible until the entire set has been presented, and make each idea and 
each relation perfectly clear to the learner as he goes along.®> Thus, for 
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example, in teaching the geography of England, one should find some 
English region with which the learner is clearly acquainted, make him 
clear about adjacent places and about the relations to that region which 
make them adjacent, and so on, step by step, until the idea of England 
as a whole emerges. In teaching history a similar procedure should be 
followed, except that the ideas concerned will be related in the order of 
time as well as space. In teaching mathematics, analogously, the ideas 
should be added in a logical order, i.e., the order of premises and con- 
clusion; and as in the other cases, the additions should always be as small 
as possible. 

The general method of intellectual training consists in appealing 
to desire in order that the subject matter should be taken up by the 
student on his own volition, and in presenting ideas to him in such a way 
and in such an order that while each is clear and distinct to the learner, 
they also constitute together a unified whole. There are details of the 
method of intellectual training that will be stated in connection with 
Locke’s recommendations concerning the curriculum. 


ADMINISTRATION. As we have seen, Locke held the view that 
schools provided an environment that made it difficult to give moral 
training. He recommended, therefore, that the children of gentlemen be 
kept at home. Their teachers should be tutors and parents—apparently 
and primarily the former. 

Although Locke talks almost always about boys, he argues that 
education should be administered to girls as well. “. . . where the differ- 
ence of sex requires different treatment, ’twill be no hard matter to dis- 
tinguish.”’ 86 It was so easy a matter, in fact, that Locke does not make the 
relevant distinctions for the reader. 


THE cuRRICULUM. Unlike those of other authors we have studied, 
Locke’s recommendations concerning the curriculum bear no clear refer- 
ence to a pattern of personal development. Locke says nothing concerning 
the latter. Consequently, he does not recommend an arrangement of sub- 
jects that corresponds to it. He recommends, rather, a set of subjects 
ordered in such a way that those which rely upon others will come after 
them in the course of study. Moreover, he intended to advance moral 
training, intellectual training, or both. The order of studies, which is 
given below, is appropriate to Locke’s thought, although not clearly 
evident in it. The specific objectives assigned by Locke are mentioned. 


Morat supjects. The habits in which virtue consists, Locke seems 
to say, will be best furthered by examples. He has in mind not merely the 
86 Ibid., S6. 
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virtuous behavior of tutor and parents, but chiefly the moral behavior of 
historical characters found especially in the Bible. A little religion will 
help, but a deep study of theology is of very little use in improving the 
character of the young gentleman. After the correct habits are established, 
one might well learn rules and study systems of morality such as that of 
Tully.8? Wisdom, the ‘“‘ability to manage one’s business in this world with 
foresight,” is furthered by the study of history and by bookkeeping.®$ 
Dancing, fencing, reading, gardening, woodworking, and travel, early or 
late but not at the usual age of sixteen—these will make for the habits of 
good breeding.®® Very likely Locke thought that all the subjects recom- 
mended for the young gentleman would improve his moral character, but 
those listed above seem to be of immediate relevance to it. 


INTELLECTUAL suBJECTS. The following is a list of subjects that 
Locke recommends for intellectual training. Speaking English, reading 
English, writing English, drawing, shorthand, French, Latin, arithmetic, 
geography, Copernican astronomy, chronology, anatomy, history, Latin 
grammar, political theory (civil and natural law), English law, rhetoric, 
logic, natural philosophy, and speculative philosophy. 

Locke makes detailed recommendations concerning the method 
for teaching some of these subjects. Reading should be taught by making 
it a game, e.g., that of recognizing which letter turns up on the face of a 
die; writing by tracing over red letters with black ink; French and Latin, 
by conversation and by reference to real things rather than by studying 
grammar and by reading books; geography and history, by use of globes 
and maps as well as books; and natural philosophy by the writings of 
Boyle and Newton among others, the first of whom made “rational 
experiments and observations,” while the latter has shown some im- 
portant truths about “particular provinces of the incomprehensible 
universe.” 

There is an order of learning into which these subjects seem to 
fall.°° Speaking is the fundamental form of language; consequently, 
learning to read cannot occur before, and should immediately follow, 
speaking. For similar reasons writing should be studied after reading. 
French and Latin should be taught as soon as the child knows how to 
speak English. Latin grammar should follow the active use of Latin since 
one cannot understand linguistic rules unless he is acquainted with that 
to which they apply. Rhetoric should follow the study of grammar since 
rhetorical language must be highly polished, and grammar helps to that 
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end. ‘The learning of French and of Latin should include the study of 
things that we can observe through our senses, e.g., history and geography; 
and Locke recommends that much teaching of other subjects should be 
done in the process of learning these foreign languages. The study of 
spirit should precede the study of body. The child should study spirit in 
a brief history of the Bible before he goes on to learn about the physical 
world; and this study of God and the angels should be continued in 
youth, in natural and speculative philosophy, by study of the proofs for 
the existence of the self and of God. 

Certain of the intellectual subjects are given detailed justification.% 
Drawing enables one to remember his travels vividly and to express him- 
self quickly and precisely. Shorthand enables dispatch and secrecy. Latin 
and most of the literature of philosophy are necessary to good breeding; 
and in the study of French and Latin, the tutor should take pains to 
inculcate habits of good character. 

While gentlemen’s children need study no subject in great detail, 
there are certain subjects that ought to be excluded altogether.92 Greek is 
one. It should be pursued, if at all, only after maturity, and by one who 
is minded to be a scholar. Music, painting, and poetry should be excluded 
and the tendencies toward them stifled, for those who create as well as 
those who enjoy works of art destroy health, fall into odd company, and 
waste or at best fail to increase their property; “. . . it is very seldom 
seen, that anyone discovers mines of gold or silver in Parnassus. "Tis a 
pleasant air, but a barren soil. . . .” 8 As opposed to translation, composi- 
tion and declamation in Latin are useless. They prepare one to speak to, 
or write for, the Romans. Moreover, they do not succeed; Latin themes 
and verses teach one sheer invention, not the Latin tongue. Locke gave 
the fine arts no proper role in education nor, for that matter, in life 
generally. 

Certain subjects should be greatly de-emphasized.* Religion should 
be taught early; but the study should not be minute, for God is inscru- 
table, and an early discovery of this fact may lead as well to scepticism as 
to virtue. Logic and rhetoric should be studied a little; they are ingre- 
dients in polished manners. But the rules of rhetoric do not make one 
speak well, as those of logic do not insure good reasoning. It is better to 
read those who have done both well. 

It should be added that Locke presents his thoughts concerning 
the method of teaching gentlemen’s children and the subjects they should 
be taught only as guides for that education, arguing that particular adap- 
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tation of them should be made in the light of each individual’s needs, 
together with sex and class status.% 


EDUCATING THE PooR. Locke devoted most of his thought con- 
cerning education to the problems involved in rearing gentlemen. We 
have seen, however, that the need for training children of the poor did 
not escape his notice altogether. He recommended the establishment of 
working schools throughout the realm of the crown for all children from 
three to fourteen, whose parents “demand relief of the parish”; and these 
schools should embody the kind of training which he thought appropriate 
to children of laborers—the training referred to in the preceding section 
of this chapter. ‘The subjects taught would be the elements of religion, 
vocational skills such as those of the “woolen manufacture” and agri- 
culture, and presumably “the three R’s.” The latter receive no explicit 
mention, however, in the passage concerning working schools quoted by 
Quick in an appendix to his edition of the Thoughts. Unemployed adults 
ought also to be allowed to attend these working schools. 
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EPISTEMOLOGY 


Locke holds the view, as we have seen, that the desire for happiness 
and the desire to know, curiosity, are widespread throughout mankind. 
The objective of education, both of gentlemen and of working people, is 
the provision for them of those habits of conduct which enable satisfac- 
tion of the first of these desires. Education cannot hope to provide, how- 
ever, so thoroughgoing a means for fulfillment of the need to know. 
Although the human mind can encompass as much as is necessary for 
happiness, it is not capable of knowing a very great deal. Locke presents 
a support for this view in his epistemology, and we must now examine 
that theory in order to understand its supporting role. 


The nature of knowledge 


Knowing consists in a certain exercise of the understanding’s 
powers to combine and to distinguish. In sensation and reflection, the 
mind is presented with ideas, some of which are perfectly simple—with 
ideas of colors and tastes, of perceiving and willing.9* Complex ideas result 
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from our combining these simple ideas in various ways, and from our 
distinguishing or separating some of these complexes from others. The 
idea of an oak leaf, for example, results from our combining the simple 
ideas of a certain colored surface, a certain texture, etc., into the idea of 
the leaf, and from our distinguishing or separating the idea of the rest of 
the tree from that of the leaf. Knowing something, however, does not 
consist in having a complex idea of it; the idea of an oak leaf stands for 
the leaf but is not knowledge about it. Knowing is not harboring a 
complex idea; it is, rather, the making of one by joining or separating 
ideas in a certain way. 

Now the ideas upon which the mind operates in knowing either 
agree or disagree with each other. The idea of whiteness and that of 
color agree, while the idea of whiteness and that of a taste disagree. The 
idea of a tree and that of a plant agree, while the idea of a tree and that 
of a stone disagree. Consequently, when we join ideas, we may join ideas 
that agree or disagree; and when we separate one idea from others, we 
may separate ideas that agree or disagree. But it seems perfectly clear that 
joining ideas that disagree, and separating ideas that agree, cannot be 
what knowing consists in. ‘“Whiteness is a taste” expresses our joining of 
ideas that disagree, and “a tree is not a plant” expresses our separating of 
ideas that agree. But this joining and separating of ideas is not knowing; 
it is making a mistake. In what does such a mistake consist? 

Every idea, it will be recalled, is a sign for something; and the 
things signified agree and disagree with each other in a way parallel to 
the way in which their ideas do. Trees agree with plants in the sense that 
they constitute a class included in the class of plants, and disagree with 
stones in an analogous way. Consequently, the operation of separating the 
idea of a tree from the idea of a plant is a false proposition about them-— 
the proposition that a tree is not one; and joining the two ideas is a true 
proposition—the proposition that a tree is a plant. Locke seems to use the 
word “proposition” to mean any claim that something is true; and he tells 
us that “proposition consists in joining or separating signs” while a true 
proposition “consists in the putting together or separating those signs, 
according as the things, which they stand for, agree or disagree.” ®7 A false 
proposition presumably consists in putting together or separating signs 
according as the things signified do not agree or disagree. Being mistaken 
consists in making a proposition that is false. 

Knowing, therefore, requires the joining or separating of ideas 
according as they agree or disagree, for their agreement or disagreement 
reflects the same relation between those things which the ideas represent. 
But this “right joining or separating” does not exhaust the idea of know- 
ing; for one might join or separate ideas rightly without seeing that they 
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agree or disagree. Reflection upon the mental operation of knowing 
shows that it consists in being aware of the agreement or disagreement of 
the ideas joined or separated, i.e., that the joining or separating is right, 
or that the proposition we make is true. ““Knowledge then seems to me to 
be nothing but the perception of the connexion and agreement, or dis- 
agreement and repugnancy, of any of our ideas. . . . Where this percep- 
tion is, there is knowledge; and where it is not, there, though we may 
fancy, guess, or believe, yet we always come short of knowledge.” %8 

According to this notion, knowing consists in being completely 
certain about something. This is so because of the nature of agreement 
and disagreement. These are relations of a very special kind. Some rela- 
tions do not need to hold between some things. Henry VIII and Catherine 
of Aragon were related by marriage, but this relation need not have re- 
lated them. Either might have married someone else, or no one at all. On 
the other hand, some things are related by relations that could not fail to 
relate them. “Two plus two” is related by equality to four. This must be 
so, for if it were not, at least one of the quantities would not be the 
quantity it is—a feat that is very difficult for any quantity to perform. 
Now agreement and disagreement of ideas are necessary relations. ‘The 
idea of a tree agrees with the idea of a plant; if it did not, either the first 
would not be the idea of a tree, or the second would not be the idea of a 
plant. So also for disagreement. The idea of a tree cannot fail to disagree 
with the idea of a stone. If it did so fail, one of the ideas would not be 
the idea it is, but some other instead. The idea of a tree would be, for 
example, the idea of a boulder. Where agreement and disagreement hold, 
they could not fail to do so; they are necessary relations. If we join or 
separate ideas according as they do not agree or disagree, we make a 
proposition that is necessarily false; and we are necessarily mistaken. We 
would never do this, of course, if we perceived the agreement or disagree- 
ment in question. If we join or separate ideas according as they do agree 
or disagree, and perceive that agreement or disagreement, we are com- 
pletely certain about it. Knowing is the act of joining or separating ideas 
according as they, and what they stand for, agree or disagree, where this 
act is suffused with a perception of that agreement or disagreement; and 
since these relations are necessary, every act of knowing is a certainty that 
some proposition (the one in which it consists) is true. 

Locke immediately modifies this view concerning the nature of 
knowledge. There are, he tells us,9° two kinds of knowledge: actual and 
habitual. Actual knowledge is all those mental acts of knowing referred 
to above. But one who has once actually known something knows it still, 
unless he has forgotten it; and this kind of knowing is habitual. A habit 
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isa power “. . . of doing anything, when it has been acquired by frequent 
doing the same thing. . . .” 1° When we have actually joined or separated 
ideas upon several occasions in such a way as to know the proposition 
thus constructed, we know it habitually even when not constructing it, 
l.e., given the appropriate occasion we will actually know it again. One 
who knows a proposition of geometry is not always proving it; but unless 
he forgets, he is always able to do so at need. It is clear that habitual 
knowledge must be understood in terms of actual knowledge, and that 
whatever we actually know, we may come to know habitually. 

Locke holds that there are very few things that we can actually 
know; and therefore very few that we can know in any way whatever. 
Each man can know to be true the proposition “I exist,” together with 
others that proclaim the occurrence and nature of his ideas.10! Such 
propositions are the joining or separating of ideas whose agreement or 
disagreement can be immediately seen or intuited. We can also know to 
_be true or false any proposition that ascribes a sensible character to a par- 
ticular object affecting our senses when we make that proposition, or re- 
membered to have done so when we make it.1°2 These propositions about 
particular sensible objects are not known to be true by intuition. We 
cannot extend our minds beyond our ideas to see whether the particular 
objects concerned do actually possess those features the ideas of which we 
join or separate. Consequently, perceiving the agreement or disagreement 
of the latter is not sufficient to assure the truth of the propositions we 
construct. But Locke thinks there are other reasons, such as their un- 
alterability at will, which assure us that our sensations provide us with 
some knowledge of sensible objects. Moreover, we can know the proposi- 
tion that God exists; and we can also know all the general propositions in 
which are embodied the truths of ethics and of mathematics.1°? Proposi- 
tions of both these kinds we know by demonstration, i.e., a series of 
intermediate intuited ideas linking two ideas whose agreement or dis- 
agreement cannot be immediately perceived. But for reasons to be men- 
tioned in the section on ethics, Locke argues that the propositions of 
ethics and mathematics do not apply to things in the mental and physical 
world. It follows that even if our knowledge were as perfect as possible 
we could know nothing of the physical world beyond the narrow circle of 
our present sensory experience and its memory, nothing of the future or 
remoter past, and nothing of the existence or character of minds other 
than our own and God’s. 

Although we can know only a very few propositions to be true, 
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there are a great many that we judge to be true. Judging consists in pre- 
suming that the ideas joined or separated in a proposition agree or dis- 
agree. But many may be joined or separated. Why do we accept the 
propositions that some compose and reject others? We accept those which 
conform to our own experience, or to that of others expressed in their 
testimony.! It is such a conformity to experience which supports our 
judgment that a particular man, not observed by us, walked upon the 
river in freezing weather. This conformity provides evidence for any 
propositions we make about things which, although not experienced, 
could be observed by us. There are other propositions, such as those about 
the minute parts of matter, which concern areas totally incapable of 
being observed. For these we can find evidence only to the degree that 
they are analogous to propositions true or probable about what we do 
experience. We observe the conditions under which heat occurs among 
sensible bodies, and we infer that they are similar for heat in the minute 
parts of matter, i.e., their rapid motion. Probable judgment is belief about 
many things, those beyond our own experience, whose behavior impinges 
upon our practical activities; it therefore supplements our knowledge, 
although it is quite different from it.1% 

There is another attitude toward propositions which supplements 
knowledge. Some propositions are made of ideas whose agreement or dis- 
agreement can be neither perceived nor judged to be probable; yet we 
accept them as true. These are propositions whose truth is revealed by 
God, and they pertain to such unexperienceable things as the early his- 
tory and ultimate destiny of men, the existence of angels, and so forth. 
God cannot deceive, and revelation is a convincing ground for unquali- 
fied assent or faith.16 

Our knowing, Locke argues, can penetrate only a very little way 
into the world about us. Our curiosity, the desire that is satisfied by 
knowing, is therefore destined to large-scale disappointment. The desire 
for happiness, also, cannot be assured success; knowledge of the means to 
its fulfillment, knowledge of those paths which would lead us to it, ‘can- 
not be achieved. Here, we must rely upon probable judgment which grows 
from fallible experience, and upon the propositions of faith guaranteed 
by the benevolence of God. Locke does not doubt that where knowledge 
fails, curiosity should be content; and that although happiness cannot be 
assured by knowledge it will be granted nonetheless through the judicious 
use of evidence and of faith. 
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Language and cognition 


Making propositions—i.e., knowing, judging, and having faith— 
can be improved by clarifying the ideas we join or separate. This clarifi- 
cation enhances our knowledge, for we can be certain about agreement 
and disagreement only where the ideas they relate are clear to us. It also 
enhances judgment and faith, for it shows us more precisely what it is we 
judge to be probable and believe to be true. The clarification of the ideas 
in mental propositions is furthered by a clarification in our language. 
Every mental proposition has or may have a verbal counterpart that ex- 
presses it, and clarifying this verbal proposition also clarifies the mental. 
In order to understand this view, we must say something briefly about 
language. 

Words, Locke contends, are of two kinds. Those of the first kind 
name ideas in the mind of the person who uses them.!°7 Of these, some 
name ideas of substances.1°8 The word ‘“‘Bossie,’”’ for example, names the 
idea of a particular cow; and this idea, as we have seen, represents Bossie 
herself. Other words name general ideas.1°9 The word “cow,” for example, 
names not the idea of Bossie, but the idea that represents all the cows 
with which we have been acquainted. This latter idea is a complex of the 
ideas of those particular cows, from which we have abstracted all those 
elements which differ from one particular idea to another, e.g., ideas of 
their places and times, their colors, and so on. The general idea “cow,” 
therefore, contains as a part the idea of each cow we have experienced; 
and since each of these represents its own cow, the complex they form 
together represents all the cows we have ever known. So for all general 
ideas except for those of ethics and mathematics. These will be discussed 
later. Words of the first kind name either particular ideas or general ones. 

Words of the second kind name nothing; rather, they show one or 
other of three kinds of activities going on in our minds when we make 
propositions. Sometimes they “signify the connexion that the mind gives 
to ideas . . . one with another.” 1° The “is” in “Bossie is a cow” shows 
our joining the ideas of Bossie and of a cow. Secondly, they show the 
posture of our mind with respect to the proposition it makes."!! The “is” 
in the verbal proposition above may show the belief that the ideas we 
connect agree with each other. Thirdly, they show in verbal discourse how 
we connect whole mental propositions.2 Such words are conjunctions 
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like “and” and “‘but.’’ This entire class of words Locke calls “particles.” 

Locke says nothing about the clarification of particles, but words 
of the first kind may be made clear by discovering what ideas they name. 
Simple words must be treated differently from complex ones. The former 
we make clear to ourselves either by acquiring, through sensation or re- 
flection, the simple ideas they name and realizing that they do name them, 
or if we have already acquired the ideas, by discovering what words 
signify them. Thus the word “indigo” is made clear by looking at some- 
thing with that color and realizing that the name names the color; or if 
we have experienced indigo before under some other name, by realizing 
that “indigo” is a synonym for that other word. The meaning of simple 
words is clarified either by showing their ideas or by the help of syno- 
nyins.1t2 

Words that name complex ideas are made clear by definition.14 
This is the activity of providing other words that name the simple ideas 
composing the complex one named by the word defined. We should 
notice that proper names and general names name complex ideas, and 
that clarifying them consists in defining them at least, although it may 
consist in more. We should also notice that success in defining presupposes 
clarity as to the simple words employed. Both “Bossie’’ and “‘cow’” name 
complex ideas; and understanding them clearly requires understanding 
the simple words like “here,” “there,” “red,” ‘‘white,’ and “moo” in- 
volved in their definitions. 

It is obvious that getting clear about the ideas that are the parts of 
our mental propositions helps to clarify the latter. But why is it necessary, 
in order to accomplish this purpose, to make an excursion into words? 
Locke’s point seems to be that something other than the ideas themselves 
is required to hold them clearly before our minds.1!!5 Ideas are ethereal 
and fugitive. Words whose use is clear serve to fix them and to fence them 
off from one another. The clarification of words captures the ideas they 
name and reveals them clearly to us. Verbal clarity causes mental clarity, 
and thus improves cognition. 

Our own verbal propositions record our mental propositions be- 
cause the words in them name our own ideas and show our own activities. 
But about our verbal propositions we make two important suppositions.116 
We suppose that other people who speak our language use the same 
words in the same ways with respect to their own ideas and mental 
activities, and we suppose that every verbal proposition whose ideas 
represent external things refers to a group of them related to each other 
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in a way like the agreement or disagreement between their ideas. Unless 
the first supposition were true, there could be no communication by 
language; and unless the second were true, we could not talk about the 
world outside our minds. Locke insists, nonetheless, that these are swp- 
postiions for the use of language—not parts of its use—and that what 


words are properly used to stand for or to show is always something in 
our own minds. 


Epistemology and education 


Let us ask, now, for the bearing of Locke’s epistemology upon his 
educational theory. The latter consists of statements concerning the 
nature of human beings, the family, the school, and society, and of others 
concerning the ways in which gentlemen and working people should be 
trained in order to realize the general welfare. This includes the happiness 
of each person sometimes limited, however, by that of others. Subordinate 
to it is the personal happiness as well as the social usefulness of the gentle- 
man. 

What is the bearing of Locke’s epistemology on his views concern- 
ing the training of gentlemen? It seems to be threefold. It provides a way 
of justifying the objective of their moral training, an illumination of the 
objective of their intellectual training, and a part of the method for both. 

The immediate objective of moral training is the establishment of 
habits which, when activated, exercise themselves in acts of virtue, wisdom, 
and good breeding. In order to foster such habits, it is obviously useful to 
know that the actions that manifest them are genuinely right. Locke’s 
epistemology assures us that we can be certain on this score. It is possible, 
for example, to demonstrate that the ideas of truth-telling and of rightness 
agree, and that those of cruelty and of rightness disagree. Moral proposi- 
tions are capable of demonstration even though no one has yet provided 
such a demonstration, and this possibility shows how the objectives of the 
moral training of the gentleman can be justified. 

The immediate objective of intellectual training is the establish- 
ment in the pupil of the love of knowledge. This love is a desire that 
realizes itself in actually knowing when the occasion arises. It is the habit 
of knowing. But a habit is a power of doing something acquired by doing 
that thing several times; and it is clear that the love of knowledge cannot 
be acquired unless one has, on some occasions, actually come to know 
something. Locke’s view concerning actual knowledge shows us what 
ought to be furthered in the student’s mind in order that he should ac- 
quire an habitual love of knowledge; and his view concerning habitual 
knowledge shows us what that love consists in. This is an illumination of 
the objective of intellectual training, and it has a practical value. Judg- 
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ment, revelation, faith, superstition, and error—all these make claim to 
being knowledge; and one who sees with clarity what knowing consists in 
will not mistake the spurious for the genuine claimant. 

The methods of both moral and intellectual training seem to owe 
something to Locke’s theory of knowledge. The latter, first, tells us that all 
ideas are simple or complex, that the simple ones must originate in sensa- 
tion or reflection, and that all cognition depends upon perceiving rela- 
tions that are relations of agreement or disagreement between ideas. Locke 
argues that examples of moral action and real objects as well as representa- 
tions of them, such as moral tales, globes, and maps, should be employed 
in moral and intellectual training. The reason seems to be that in this 
way those simple ideas out of which habits and thoughts may be con- 
structed are provided for the student in sensation and reflection. Secondly, 
Locke recommends, as we have seen, that reasoning be used with children; 
and by “reasoning’”’ he means, at least, the use of language. This recom- 
mendation seems to amount to the assertion that as one should clarify 
his own ideas by clarifying his words, so the teacher should establish as 
well as clarify ideas in the mind of the student by the procedure of defini- 
tion. Moreover, thirdly, he recommends that the student be brought to 
knowing things as well as to judging them upon evidence by the teacher’s 
making clear to him what he knows already by intuition, and by proceed- 
ing “to that which lies next, and is coherent to it, and so on to what he 
aims at, by the simplest and most uncompounded parts he can divide the 
matter into.” ™7 The methods of cognition, intuition and demonstration 
for knowing, and finding evidence for judgment Locke uses as if they also 
were methods of instruction. 

The training of the poor is designed to make them thrifty and 
economically independent members of the community. Locke says nothing 
by way of justifying this objective. Presumably, however, he would argue 
that a life of independent respectability for working people is their part 
in the general welfare, and something that the gentleman will assure from 
his position of political power. 

Locke’s theory of knowledge gives a way of justifying the moral 
objective of the gentleman’s training; certain habitual actions are de- 
monstrably right. It provides an analysis of knowledge, judgment, and 
faith, and consequently, of the objective of intellectual training. It pro- 
vides a method of teaching, that of the rational use of language, and of 
the intuition and demonstration of truths. But while it shows that we 
can know what the gentleman should be made into, it cannot assure us 
that its methods will achieve its goal. For that they will do so is a proposi- 
tion about much more than the relations of ideas of present or remem- 
bered sensible events whose agreement or disagreement can be perceived. 
117 Thoughts, §195. 
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It also cannot assure us that the well-formed gentleman will, in fact, 
make himself the protector of the general welfare; for his doing so is, 
again, something which falls beyond the extent of our certainty. Locke’s 
strong belief that training the gentleman according to his recommenda- 
tions will make him personally happy and socially useful must be, ac- 
cording to his own theory of knowledge, just that—a matter of judgment 
that pedagogical activities will have in the future the effects we have 
observed in the past, and of faith that God has made the world in such a 
way that they can be effective at all. 


ETHICS 


Locke’s ethical reflections concern two topics: the nature and 
justification of propositions of morality, and the kinds of personal and 
social conduct which ought to occur. These two topics are quite separate 
in his writing; but here we shall give them a connection proper to them. 

What is the nature of propositions of morality? We should re- 
member, first, that each moral proposition, like all others, has two forms: 
its verbal form or sentence, and its mental form or that complex of ideas 
which the sentence represents. We shall be concerned primarily with 
mental propositions of morality. 

Secondly, consider the proposition that “all men are obliged to 
love their neighbors.” This is a proposition of morality; but as such, its 
moral point is not to inform us concerning the behavior of men. Each of 
the ideas in it, to be sure, represents something: the idea of men, the 
race; the idea of “obliged to love their neighbors,” a certain kind of 
behavior. But the mental proposition, the combination of these ideas, 
does not profess to inform us of anything true or false about men. We 
accept it quite independently of the way in which they actually deal with 
one another. Indeed, it would be true even if there were no men at all. A 
proposition of morality is one which does not inform us as to the de facto 
condition of whatever its ideas may represent.118 

Thirdly, a proposition of morality is one whose subject is a gen- 
eral idea, and whose predicate is altogether different from its subject. 
The idea of men is a general idea, and it is clearly altogether different 
from the idea “obliged to love their neighbors.” When we join them by 
the activity that is exhibited by the verb “to be” we form the proposition 
we have been considering. “All men are obliged to love their neighbors” 
is our combination of a general idea with another totally different from 
it. All propositions of morality are of this kind; none is concerned with 
the idea of a particular thing. We should notice that the ideas joined 
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in moral propositions, barring some mistake in making them, agree with 
one another, 1.e., are necessarily connected.170 

Fourthly, the propositions of morality express rules for the guid- 
ance of life. A rule says what we ought to do in certain circumstances. “All 
drivers are obliged to stop at red lights” says what drivers ought to do in 
the circumstances of the road. In the same way, “all men are obliged to 
love their neighbors” says how men ought to act in the circumstance of 
having neighbors. So it is for all propositions of morality.1?1 

But, fifthly, the propositions of morality are not merely rules for 
the guidance of life; each contains, as well, the command that its rule be 
obeyed. A command is an order given by someone to someone else, and its 
force lies in the power of the one who issues the command to compel 
obedience. ‘This compulsion depends upon the reward attached to obedi- 
ence, and the punishment attached to disobedience. A command that 
could not be enforced by reward and punishment would not be a com- 
mand; at best, it would be merely a suggestion. Reward consists in the 
happiness or pleasure given to obedience by the commander, not in the 
naturally pleasant consequences of obedience; punishment similarly con- 
sists in the pain or unhappiness given to disobedience by the commander, 
not in the misfortune that may naturally follow upon disobedience. “All 
men are obliged to love their neighbors” says not merely what men ought 
to do in certain circumstances; it commands them to do it with the reward 
of happiness and the punishment of unhappiness. So it is for all proposi- 
tions of morality. What distinguishes them from all other propositions is 
that each commands that its rule of conduct be obeyed.!22 Moral proposi- 
tions thus are laws. 

Moral laws are of three kinds: natural, civil, and customary. 
Natural laws are the rules obedience to which is commanded by God; 
they are summarized in the proposition that all men are obliged to re- 
spect one another’s property, 1.e., not to encroach, except by consent, upon 
the life, liberties, and legitimate possessions of others. Civil laws are the 
rules enacted by governments in civil societies to assure the impartial 
enforcement of natural laws. Customary rules govern conduct that falls 
in the jurisdiction neither of natural nor of civil law. They express group 
habits of approval and disapproval.1?8 

There are conflicting propositions that appear to embody laws of 
these three kinds. Customary rules differ from one sector of society to 
another; opposing civil laws are decreed from one time to another or even 
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at the same time by different parts of a government; and opposing claims 
may be advanced as to God’s intent concerning property and encroach- 
ment upon it. How can we know which claimant is the legitimate moral 
rule? How can we know what command to follow? What is the true law? 
This is the question of justification. 

According to Locke, to justify a law is to show that it is true, i.e., to 
come actually, and therefore habitually, to know it. To know a moral rule 
is not to perceive its agreement with human behavior; it is to perceive a 
necessary connection (or separation in the case of negative propositions) 
between the ideas that compose it. This we accomplish either by intuition 
or by demonstration. Intuition is having two ideas perfectly clearly before 
our minds; entertaining them in this way makes their necessary relations 
unmistakably evident to us. In this way we perceive that three is neces- 
sarily related to two by the relation “greater than.’ Some propositions 
contain ideas whose necessary relations are perceived, but not perceived 
by intuition. They are ideas whose connections can be discovered by 
interposing others between them. They are known by demonstration. 
Thus, for someone who is backward we might demonstrate that three is 
greater than two. Three equals two plus one, and two plus one is greater 
than two; therefore, three is greater than two. Here, we have interposed 
the idea, “two plus one” between three and two, and have demonstrated 
that three is greater than two. 

Locke holds that although it has not been worked out, there is a 
deductive system of moral rules, and that being in this system makes a 
rule a moral rule, while exclusion from it nullifies its moral force. By 
intuition we can perceive what rules God commands us to obey. Enter- 
taining the idea of God and the idea of man—the idea of an omniscient, 
omnipotent, benevolent being, and the idea of a finitely intelligent, 
voluntary, free, imperfect creature of that being—enables us to perceive 
a necessary relation between them, namely, the connection expressed in 
the proposition that man is obliged to obey God. By further investigation 
of the idea of God, one can discover his intentions toward the individuals 
he has created, and toward the ways in which they should deal with one 
another. The success of such investigation is the discovery of natural law. 
Civil laws are no more than specific ways, variant from one set of circum- 
stances to another, in which natural laws are embodied. Analogously, cus- 
tomary laws are also ancillary to the fulfillment of natural and civil laws. 
Locke suggests that from an intuition of the relation between the idea of 
God and the idea of man, one can demonstrate what rules are natural for 
mankind, from these what rules ought to be enacted by governments, and 
from both, what parts of customary codes are legitimate.1*4 

So much for the nature and justification of the propositions of 
124 Essay, I1, xxvimt, §19; II, x1, §16; IV, tv, §7; IV, Iv, §8; IV, vit, §8; IV, xm, §3. 
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morality. From our discussion of these topics, Locke’s understanding of 
one of the chief terms of ethics becomes clear. To say that one ought to 
do something is to express a proposition embodying a universal rule 
which commands a kind of conduct. That “one ought to love his neigh- 
bors” means that conduct of this kind is commanded. To say “one does 
what he ought to do” means that his conduct does in fact conform to the 
rule that commands it. Obligation is conformity to moral law. 

Let us ask, now, what kinds of conduct persons and societies ought 
to engage in. Consider, first, persons living in a state of nature, 1.e., apart 
from government. Here, there can be no civil law; and consequently, dis- 
regarding custom, the only moral laws governing conduct are natural. 
These are summed up in the rule ordained by God that each person 
should refrain from infringing upon the life, liberty, and legitimate 
possessions of others, i.e., their property. It is right or obligatory that 
men should behave in this way. Each is the creature and therefore the 
property of God; and as such, God has exclusive control over each. He has 
made each person free and equal to all others, and delegated His control 
to each man to be exercised at His pleasure, i.e., for the time God has 
assigned him for life in this world. Consequently, it is a violation of 
God’s property right to infringe upon the life, liberty, and estate of 
others. One’s right to control his own life, liberty, and estate is inalienable 
from him because it is a part of his being a creature of God; and that one 
possesses this right is the view that respect for others is the obligation of 
natural law.!25 Apart from government each man ought to establish 
property by controlling his own destiny and creating usable commodities 
(his private possessions) out of the common store of materials which God 
provides; this is to say that each man has the natural right to prevent 
others from controlling his life, liberty, and estate. This natural right 
presupposes natural liberty of action, i.e., each man’s ability, having made 
a decision concerning action, to put that decision into effect. 

In the state of nature, however, it is impossible for each person 
always to know how he ought to act. The discovery of natural laws re- 
quires the correct exercise of acute reason, and most men are not capable 
of such reflection. Conflicting claims to property arise; and as we have 
seen, obedience to natural law can be assured only where there is civil 
law that embodies the natural. In order to avoid conflict, political society 
is instituted. What kinds of conduct ought the governments of such soci- 
eties to engage in? 

First, no group can legitimately exercise the powers of government 
unless each of those whom it would govern consents to its control. Natural 
rights include the right to punish those who interfere with one’s property, 
even by death. Discovering the difficulties of the state of nature, men dele- 
125 Second Treatise, 11, §6; Iv, §23. 
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gate this right of punishment to others; and the latter, then possessing 
political power, constitute government. Since the rights whose exercise 
it would regulate are inalienable, it cannot control those who have not 
consented to such intervention. Governments ought to exercise their 
power only over those who have agreed to it.126 

Secondly, the laws and other actions of government should always 
be approved by a majority of the citizens. Each person has contracted 
with the others to set up a community and government by delegating his 
right of punishment; but where the majority disapproves an action the 
community and its governments each would be dissolved if the action 
were carried out. The disapproval is the withdrawal of the delegated 
right of punishment. This withdrawal on the part of the majority leaves 
a lesser right of punishment in the hands of what would be the community 
and its government. This lesser power amounts to the incapacity of both 
to exercise political power and their consequent destruction. Locke does 
not assert that democracy is the only legitimate form of government, but 
his insistence that the majority ought to approve governmental action 
gives to all legitimate governments this democratic feature.}27 

Thirdly, the laws and other actions of government should always 
be designed to make for the general welfare. This purpose, however, re- 
stricts rather than extends the scope of government. Without govern- 
ment control, men come very close to achieving the public good. Their 
labor converts natural materials into usable property; the device of 
money enables the distribution of these economic goals; and their un- 
controlled interests come close to realizing themselves in the general 
happiness. They fail to achieve it, independently of government, only 
because of conflict over property rights. The laws and other actions of 
government should preclude this conflict; but any more governmental 
activity could only lessen the public good. In the state of nature, the 
exercise of natural liberty goes a long way toward happiness; and the 
freedom that government assures to men ought to be only as much less 
than natural liberty as is required to avoid conflict.178 

By reference to obligation and to the kinds of things men ought to 
do, Locke determines the nature of moral good and the things that ex- 
hibit it. The word “good” means pleasant or productive of pleasure; and 
in this sense, a great many things are good. But the phrase “morally 
good” means something much more restricted. A morally good life, as 
such, is not one full of pleasures; rather, it is one in which there is that 
pleasure which is the reward attached to obedience to moral law. One 
need not obey such laws; his natural liberty as well as his social freedom 


126 Tbid., m1, §15; vii, §§95—96. 
127 Ibid., vit, §96; x, §132. 
128 [bid., 1x, §§ 124-26, 131. 
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is his ability to disobey them. But his life will be morally good if he does, 
since he will enjoy the rewards of moral obedience. Moreover, it is possible 
that men are immortal, and consequently, that an immortal bliss is given 
as reward to those who obey God’s law. It is prudent to act as one ought 
since acting in this way assures the reward in this life of obedience to civil 
law, and infinite happiness if there be an immortal existence.!*9 

We should notice that Locke does not argue that a morally good 
life, one of genuine happiness, is necessarily one of obedience to civil law. 
Governments do not always act upon the law of God; consequently, 
obedience to their decrees is not always a guarantee of genuine happiness. 
Indeed, it is sometimes wrong to obey their laws; and sometimes, there- 
fore, immoral to enjoy their rewards. In such cases, revolution is justified. 
Locke applied this ethical doctrine to the Glorious Revolution, with 
which he had some connection. 

Locke’s ethical theory presupposes the existence of God; and in 
the Essay, Book IV, Chapter x, we find an argument for it. It is an im- 
portant chapter. The entire system rests upon the validity of natural law, 
and this law consists in the rules God commands us to obey. But for the 
sake of brevity, I have not discussed it. 


Ethics and education 


Locke’s ethical reflection bears upon his educational theory in two 
very different ways. First, it enables him to discover and justify moral 
rules in education not included in the system of general moral proposi- 
tions. Secondly, it shows how the goal and subordinate objectives of edu- 
cation are justified. 

First, Locke holds that there is a valid moral rule governing the 
relations between parents and children. It is the duty of parents to edu- 
cate their children and the right of children to be educated by them. It 
is the duty of children to obey their parents and the right of parents to be 
obeyed and respected by their children. These duties and rights attach 
also to those who play the roles of parents and children, e.g., to tutors and 
foster children. These duties and rights may be summarized in the follow- 
ing moral rule: Parents ought to educate their children and children 
ought to obey their parents. 

Locke discovers and justifies this rule by considering four ideas: 
the ideas of God, of man, of parents, and of children. He holds, as we 
have seen, that considering the first two ideas carefully shows us by intui- 
tion that man, the creature of God, ought to obey His commands. This 
consideration also assures Locke that man is God’s property. A similar 
examination of the ideas of parents and of children reveals maturity of 
129 Essay, I, xxvimt, §5; II, xx1, §70. 
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understanding and of will on the part of the former, and a lack of both 
on the part of children. A comparison of the ideas of parents and of 
children with that of man shows that the former are creatures of God, 
and therefore His property. 

By examining these four ideas Locke arrives at the following 
demonstration of the rule given above. All men ought to obey God, and 
God commands that his property be respected. Children are God’s prop- 
erty. Therefore children should be respected. The way to respect God’s 
property is, where appropriate, to enable it to achieve its purpose. The 
purpose of man is to live according to natural law, and this is achieved 
only by an informed understanding and will. Children lack both and 
parents possess both. Therefore parents ought to educate their children, 
and children, in order to receive education, ought to obey parents.130 

The effect of this moral rule is to locate responsibility for educa- 
tion. It lies with the parents or in tutors. Locke does not discuss with any 
care the education of the poor. He says, however, that it is the responsi- 
bility of the community to provide a very elementary education for 
them; and he would probably hold that where parents cannot educate 
their children, the duty to do so devolves upon the community. 

The system of general propositions of morality justifies the goal 
objective of education. This is the general happiness which is a moral 
good, and it ought to be brought into existence because natural law of 
which it is the reward ought to be obeyed. The subordinate objective of 
education, the moral and intellectual training of gentlemen, is justified 
on the ground that gentlemen, thus trained, will conduct public affairs 
in such a way as to embody natural in civil law, thus assuring to all 
citizens the possibility of obeying legitimate regulations. The habits of 
good character instilled in gentlemen assure the possibility of correct 
moral decisions in legislation and civil administration. Their intellectual 
training, including a study of the jurists who write on natural law, will 
reveal the standards by which the moral excellence or deficiency of civil 
law should be estimated. 

According to Locke, the propositions of morality, including those 
concerning the duties and rights of parents and children, are rules, obedi- 
ence to which is commanded ultimately by God. They do not describe 
what men actually do. Their truth is not a truth about facts. Rather, it is 
a necessary connection discovered by intuition or demonstration between 
the ideas that compose them. This truth makes the propositions of 
morality appear in Locke’s philosophy as a model after which human life 
in its personal and social dimensions should be fashioned. These dimen- 
sions intersect in that formation of physical, moral, and intellectual habits 
in the young which constitutes education; and while Locke’s epistemo- 


130 Second Treatise, v1, §§55-59, 63-69. 
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logical reflection helps to elucidate the nature of education, his ethical 
reflection provides a locus for and a justification of its objective, and a 
considerable part of its curriculum. 


SELECTIONS FROM 


Some Thoughts Concerning Education 


By John Locke. The following passages are taken from Locke on Educa- 
tion, edited by R. H. Quick, M.A., Cambridge at the University Press, 
1913, London. All footnotes omitted. 


S. 31 Due Care being had to keep the Body in Strength and 
Vigour, so that it may be able to obey and execute the Orders of the 
Mind. Mind; the next and principal Business is, to set the Mind right, 
that on all Occasions it may be dispos’d to consent to nothing but what 
may be suitable to the Dignity and Excellency of a rational Creature. .. . 

S. 33 As the Strength of the Body lies chiefly in being able to 
endure Hardships, so also does that of the Mind. And the great Principle 
and Foundation of all Virtue and Worth is plac’d in this: That a Man is 
able to deny himself his own Desires, cross his own Inclinations, and 
purely follow what Reason directs as best, tho’ the Appetite lean the 
other Way) «ie 

S. 38 .. . If therefore I might be heard, I would advise, that, con- 
trary to the ordinary Way, Children should be us’d to submit their 
Craving. Desires, and go without their Longings, even from their very 
Cradles. The first Thing they should learn to know, should be, that they 
were not to have any Thing because it pleas’d them, but because it was 
thought fit for them. If Things suitable to their Wants were supply’d to 
them, so that they were never suffer’d to have what they once cry’d for, 
they would learn to be content without it... . 

S. 56... Esteem and Disgrace are, of all others, the most power- 
ful Incentives to the Mind, when once it is brought to relish them. If you 
Reputation. can once get into Children a Love of Credit, and an Appre- 
hension of Shame and Disgrace, you have put into ’em the true Principle, 
which will constantly work and incline them to the right. But it will be 
ask’d, How shall this be done? 
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S. 57 First, Children (earlier perhaps than we think) are very 
sensible of Praise and Commendation. They find a Pleasure in being 
esteem’d and valu’d, especially by their Parents and those whom they de- 
pend on. If therefore the Father caress and commend them when they do 
well, shew a cold and neglectful Countenance to them upon doing ill, 
and this accompany’d by a like Carriage of the Mother and all others 
that are about them, it will, in a little Time, make them sensible of the 
mrrerence: '/))\. 

S. 58 But Secondly, To make the Sense of Esteem or Disgrace 
sink the deeper, and be of the more Weight, other agreeable or disagree- 
able Things should constantly accompany these different States; not as 
particular Rewards and Punishments of this or that particular Action, 
but as necessarily belonging to, and constantly attending one, who by his 
Carriage has brought himself into a State of Disgrace or Commendation. 
By which Way of treating them, Children may as much as possible be 
brought to conceive, that those that are commended, and in Esteem for 
doing well, will necessarily be belov’d and cherish’d by every Body, 
and have all other good Things as a Consequence of it; and on the other 
Side, when any one by Miscarriage falls into Disesteem, and cares not to 
preserve his Credit, he will unavoidably fall under Neglect and Con- 
tempt; and in that State, the Want of whatever might satisfy or delight 
him will follow. In this Way the Objects of their Desires are made assist- 
ing to Virtue, when a settled Experience from the Beginning teaches 
Children that the Things they delight in, belong to, and are to be en- 
joy d by those only who are in a State of Reputation. . 

S. 73 1. None of the Things they are to learn, should ever be 
made a Burthen to them, or impos’d on them as a Task. Whatever is so 
Task. propos’d, presently becomes irksome; the Mind takes an Aversion 
to it, though before it were a Thing of Delight or Indifferency. Let a 
Child but be order’d to whip his Top at a certain Time every Day, 
whether he has or has not a Mind to it; let this be but requir’d of him as 
a Duty, wherein he must spend so many Hours Morning and Afternoon, 
and see whether he will not soon be weary of any Play at this Rate. Is it 
not so with grown Men? What they do chearfully of themselves, do they 
not presently grow sick of, and can no more endure, as soon as they find 
it is expected of them as a Duty? Children have as much a Mind to shew 
that they are free, that their own good Actions come from themselves, 
that they are absolute and independent, as any of the proudest of you 
grown Men, think of them as you please. 

S. 74 2. As a Consequence of this, they should seldom be put 
about doing even those Things you have got an Inclination in them to, 
Disposition. but when they have a Mind and Disposition to it. He that 
loves Reading, Writing, Musick, etc. finds yet in himself certain Seasons 
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wherein those Things have no Relish to him; and if at that Time he 
forces himself to it, he only pothers and wearies himself to no purpose. 
So it is with Children. This Change of Temper should be carefully 
observ’d in them, and the favourable Seasons of Aptitude and Inclination 
be heedfully laid hold of: And if they are not often enough forward of 
themselves, a good Disposition should be talk’d into them, before they be 
set upon any thing... . 

S. 81 It will perhaps be wonder’d, that I mention Reasoning with 
Children; and yet I cannot but think that the true Way of dealing with 
Reasoning. them. They understand it as early as they do Language; and, 
if I mis-observe not, they love to be treated as rational Creatures, sooner 
than is imagin’d. "Tis a Pride should be cherish’d in them, and, as much 
as can be, made the greatest Instrument to turn them by. 

But when I talk of Reasoning, I do not intend any other but such 
as is suited to the Child’s Capacity and Apprehension. No body can 
think a Boy of three or seven Years old should be argu’d with as a grown 
Man. Long Discourses, and Philosophical Reasonings, at best, amaze and 
confound, but do not instruct Children. When I say, therefore, that they 
must be treated as rational Creatures, I mean, that you should make them 
sensible, by the Mildness of your Carriage, and the Composure even in 
your Correction of them, that what you do is reasonable in you, and 
useful and necessary for them; and that it is not out of Caprichio, Pas- 
sion or Fancy, that you command or forbid them any thing. ‘This they 
are capable of understanding; and there is no Virtue they should be 
excited to, nor Fault they should be kept from, which I do not think 
they may be convinced of; but it must be by such Reasons as their Age 
and Understanding are capable of, and those propos’d always in very 
few and plain Words... . 

S. 102 Begin therefore betimes nicely to observe your Son’s 
Temper; and that, when he is under least Restraint, in his Play, and as he 
thinks out of your Sight. See what are his predominate Passions and pre- 
vatling Inclinations; whether he be fierce or mild, bold or bashful, com- 
passionate or cruel, open or reserv’d, etc. For as these are different in him, 
so are your Methods to be different, and your Authority must hence take 
Measures to apply itself different Ways to him. These native Propen- 
sities, these Prevalencies of Constitution, are not to be cur’d by Rules, or 
a direct Contest, especially those of them that are the humbler and meaner 
Sort, which proceed from Fear, and Lowness of Spirit; though with Art 
they may be much mended, and turn’d to good Purposes. But this, be 
sure, after all is done, the Byass will always hang on that Side that Nature 
first plac’d it: And if you carefully observe the Characters of his Mind, 
now in the first Scenes of his Life, you will ever after be able to judge 
which Way his Thoughts lean, and what he aims at even hereafter, when, 
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as he grows up, the Plot thickens, and he puts on several Shapes to act it. 

S. 103 I told you before, that Children love Liberty; and there- 
fore they should be brought to do the Things are fit for them, without 
Dominion. feeling any Restraint laid upon them. I now tell you, they love 
something more; and that is Dominion: And this is the first Original of 
most vicious Habits, that are ordinary and natural. This Love of Power 
and Dominion shews itself very early, and that in these two Things. 

S. 104 1. We see children, as soon almost as they are born (I am 
sure long before they can speak) cry, grow peevish, sullen, and out of 
Humour, for nothing but to have their Wills. They would have their De- 
sires submitted to by others; they contend for a ready Compliance from 
all about them, especially from those that stand near or beneath them in 
Age or Degree, as soon as they come to consider others with those Distinc- 
tions. 

S. 105 Another Thing wherein they shew their Love of Dominion, 
is their Desire to have Things to be theirs: They would have Propriety and 
Possession, pleasing themselves with the Power which that seems to give, 
and the Right they thereby have, to dispose of them as they please. He 
that has not observ’d these two Humours working very betimes in Chil- 
dren, has taken little Notice of their Actions: And he who thinks that 
these two Roots of almost all the Injustice and Contention that so dis- 
turb human Life, are not early to be weeded out, and contrary Habits 
introduc’d, neglects the proper Season to lay the Foundations of a good 
and worthy Man. To do this, I imagine these following Things may some- 
what conduce. 

S. 106 ... It is fit that they should have Liberty to declare their 
Wants to their Parents, and that with all Tenderness they should be 
Craving. hearken’d to, and supply’d, at least whilst they are very little. 
But ’tis one Thing to say, I am hungry, another to say, I would have 
Roast-Meat. Having declar’d their Wants, their natural Wants, the 
Pain they feel from Hunger, Thirst, Cold, or any other Necessity of 
Nature, ’tis the Duty of their Parents and those about them to relieve 
them: But Children must leave it to the Choice and Ordering of their 
Parents, what they think properest for them, and how much; and must not 
be permitted to chuse for themselves, and say, I would have Wine, or 
White-bread; the very naming of it should make them lose it... . 

S. 108 ... they should always be heard, and fairly and kindly 
answer’d, when they ask after any Thing they would know, and desire to 
be inform’d about. Curiosity should be as carefully cherish’d in Children, 
as other Appetites suppress’d. 

However strict an Hand is to be kept upon all Desires of Fancy, 
yet there is one Case wherein Fancy must be permitted to speak, and be 
Recreation. hearken’d to also. Recreation is as necessary as Labour or Food. 
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But because there can be no Recreation without Delight, which depends 
not always on Reason, but oftner on Fancy, it must be permitted Children 
not only to divert themselves, but to do it after their own Fashion, pro- 
vided it be innocently, and without Prejudice to their Health; and there- 
fore in this Case they should not be deny’d, if they proposed any particu- 
lar kind of Recreation... . 

S. 109 2. Children who live together, often strive for Mastery, 
whose Wills carry it over the rest: Whoever begins the Contest, should be 
sure to be cross’d in it. But not only that, but they should be taught to 
have all the Deference, Complaisance, and Civility one for the other 
imaginable. This, when they see it procures them Respect, Love and 
Esteem, and that they lose no Superiority by it, they will take more Pleas- 
ure in, than in insolent Domineering; for so plainly is the other. . . . 

S. 126 Ifsome Defect in his Constitution has cast a Damp on his 
Mind, and he be naturally listless and dreaming, this unpromising Dispo- 
sition is none of the easiest to be dealt with, because, generally carrying 
with it an Unconcernedness for the future, it wants the two great Springs 
of Action, Foresight and Desire; which how to plant and increase, where 
Nature has given a cold and contrary Temper, will be the Question. As 
soon as you are satisfied that this is the Case, you must carefully enquire 
whether there be nothing he delights in: Inform your self what it is he 
is most pleased with; and if you can find any particular Tendency his 
Mind hath, increase it all you can, and make use of that to set him on 
Work, and to excite his Industry. If he loves Praise, or Play, or fine 
Clothes, etc. or, on the other Side, dreads Pain, Disgrace, or your Dis- 
pleasure, etc. whatever it be that he loves most, except it be Sloth (for that 
will never set him on Work) let that be made use of to quicken him, and 
make him bestir himself. For in this listless Temper, you are not to fear 
an Excess of Appetite (as in all other Cases) by cherishing it. "Tis that 
which you want, and therefore must labour to raise and increase; for 
where there is no Desire, there will be no Industry. . . . 

S. 195 Order and Constancy are said to make the great Difference 
between one Man and another: This I am sure, nothing so much clears 
a Learner’s Way, helps him so much on in it, and makes him go so easy and 
so far in any Enquiry, as a good Method. His Governor should take Pains 
to make him sensible of this, accustom him to Order, and teach him 
Method in all the Applications of his Thoughts; shew him wherein it lies, 
and the Advantages of it; acquaint him with the several sorts of it, either 
from General to Particulars, or from Particulars to what is more general; 
exercise him in both of them, and make him see in what Cases each 
different Method is most proper, and to what Ends it best serves. 

In History the Order of ‘Time should govern, in Philosophical 
Enquiries that of Nature, which in all Progression is to go from the Place 
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one is then in, to that which joins and lies next to it; and so it is in the 
Mind, from the Knowledge it stands possessed of already, to that which 
lies next, and is coherent to it, and so on to what it aims at, by the sim- 
plest and most uncompounded Parts it can divide the Matter into. To 
this Purpose, it will be of great Use to his Pupil to accustom him to 
distinguish well, that is, to have distinct Notions, whereever the Mind 
can find any real Difference; but as carefully to avoid Distinctions in 
Terms, where he has not distinct and different clear Ideas. . . . 

S. 217 ‘Tho’ I am now come to a Conclusion of what obvious 
Remarks have suggested to me concerning Education, I would not have 
Conclusion. it thought that I look on it as a just Treatise on this Subject. 
There are a thousand other Things that may need Consideration; es- 
pecially if one should take in the various Tempers, different Inclinations, 
and particular Defaults, that are to be found in Children, and prescribe 
proper Remedies. The Variety is so great that it would require a Volume; 
nor would that reach it. Each Man’s Mind has some Peculiarity, as well 
as his Face, that distinguishes him from all others; and there are possibly 
scarce two Children who can be conducted by exactly the same Method. 
Besides that, I think a Prince, a Nobleman, and an ordinary Gentleman’s 
Son, should have different Ways of Breeding. But having had here only 
some general Views in Reference to the main End and Aims in Education, 
and those designed for a Gentleman’s Son, whom, being then very little, 
I considered only as white Paper, or Wax, to be moulded and fashioned 
as one pleases; I have touched little more than those Heads which I judged 
necessary for the Breeding of a young Gentleman of his Condition in gen- 
eral; and have now published these my occasional Thoughts with this 
Hope, that tho’ this be far from being a complete Treatise on this Sub- 
ject, or such as that every one may find what will just fit his Child in it, 
yet it may give some small Light to those, whose Concern for their dear 
little Ones makes them so irregularly bold, that they dare venture to con- 
sult their own Reason in the Education of their Children, rather than 
wholly to rely upon old Custom. 
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CHAPTER I 


Introduction 


S. 8 ... I must here in the entrance beg pardon of my reader for 
the frequent use of the word “idea,” which, I think, serves best to stand 
for whatsoever is the object of the understanding when a man thinks; I 
have used it to express whatever is meant by phantasm, notion, species, or 
whatever it is, which the mind can be employed about in thinking; and I 
could not avoid frequently using it. 

I presume it will be easily granted me, that there are such ideas 
in men’s minds; every one is conscious of them in himself, and men’s words 
and actions will satisfy him that they are in others... . 


CHAPTER XX 


Of Modes of Pleasure and Pain 


S. 1 Amongst the simple ideas which we receive both from sensa- 
tion and reflection, pain and pleasure are two very considerable ones. For 
as in the body, there is sensation barely in itself, or accompanied with 
pain or pleasure; so the thought, or perception of the mind is simply so, or 
else accompanied also with pleasure or pain, delight or trouble, call it 
how you please. 

S. 2 Things then are good or evil, only in reference to pleasure 
or pain. That we call good, which is apt to cause or increase pleasure, or 
diminish pain in us; or else to procure, or preserve, us the possession of 
any other good, or absence of any evil. And on the contrary, we name that 
evil, which is apt to produce or increase any pain, or diminish any pleas- 
ure in us; or else to procure us any evil, or deprive us of any good. By 
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pleasure and pain, I must be understood to mean of body or mind, as 
they are commonly distinguished; though, in truth, they be only different 
constitutions of the mind, sometimes occasioned by disorder in the body, 
sometimes by thoughts of the mind. 

S. 3 Pleasure and pain, and that which causes them, good and 
evil, are the hinges on which our passions turn; and if we reflect on our- 
selves, and observe how these, under various considerations, operate in 
us; what modifications or tempers of mind, what internal sensations (if I 
may so call them), they produce in us, we may thence form to ourselves 
the ideas of our passions. . . . 

S. 6 The uneasiness a man finds in himself upon the absence of 
any thing, whose present enjoyment carries the idea of delight with it, is 
that we call desire, which is greater or less, as that uneasiness is more or 
less vehement. Where, by the by, it may perhaps be of some use to remark, 
that the chief, if not only spur to human industry and action, is uneasi- 
ness. For whatsoever good is proposed, if its absence carries no displeasure 
or pain with it; if a man be easy and content without it, there is no desire 
of it, nor endeavour after it; ... 


BOO KET 


CHAPTER XXI 


Of Power 


S. 1 The mind being every day informed by the senses of the 
alteration of those simple ideas it observes in things without, and taking 
notice how one comes to an end and ceases to be, and another begins to 
exist, which was not before; reflecting also on what passes within itself, 
and observing a constant change of its ideas, sometimes by the impression 
of outward objects on the senses, and sometimes by the determination of 
its own choice; and concluding from what it has so constantly observed 
to have been, that the like changes will for the future be made in the 
same things, by like agents, and by the like ways; considers in one thing 
the possibility of having any of its simple ideas changed, and in another 
the possibility of making that change; and so comes by that idea which 
we call power. Thus we say, fire has a power to melt gold, i.e. to destroy 
the consistency of its insensible parts, and consequently its hardness, and 
make it fluid; and gold has a power to be melted; that the sun has a power 
to blanch wax, and wax a powder to be blanched by the sun, whereby the 
yellowness is destroyed, and whiteness made to exist in its room. In which, 
and the like cases, the power we consider is in reference to the change of 
perceivable ideas: for we cannot observe any alteration to be made in, or 
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operation upon, any thing, but by the observable change of its sensible 
ideas; nor conceive any alteration to be made, but by conceiving a change 
of some of its ideas. . . . 

S. 5 This at least I think evident, that we find in ourselves a 
power to begin or forbear, continue or end, several actions of our minds, 
and motions of our bodies, barely by a thought or preference of the mind 
ordering, or, as it were, commanding the doing or not doing, such or such 
a particular action. This power which the mind has thus to order the 
consideration of any idea, or the forbearing to consider it; or to prefer 
the motion of any part of the body to its rest, and vice versa, in any par- 
ticular instance, is that which we call the will. The actual exercise of that 
power, by directing any particular action, or its forbearance, is that 
which we call volition or willing. The forbearance of that action, conse- 
quent to such order or command of the mind, is called voluntary. And 
whatsoever action is performed without such a thought of the mind, is 
called involuntary. The power of perception is that which we call the 
understanding. .. . 

S. 8 All the actions that we have any idea of, reducing themselves, 
as has been said, to these two, viz., thinking and motion; so far as a man 
has power to think, or not to think; to move, or not to move, according 
to the preference or direction of his own mind; so far is a man free. 
Wherever any performance or forbearance are not equally in a man’s 
power; wherever doing, or not doing, will not equally follow upon the 
preference of his mind directing it, there he is not free, though, perhaps, 
the action may be voluntary. So that the idea of liberty is the idea of a 
power in any agent to do, or forbear any particular action, according to 
the determination or thought of the mind, whereby either of them is 
preferred to the other; where either of them is not in the power of the 
agent to be produced by him, according to his volition, there he is not 
at liberty; that agent is under necessity. So that liberty cannot be where 
there is no thought, no volition, no will: but there may be thought, there 
may be will, there may be volition, where there is no liberty... . 

S. 9 <A tennis-ball, whether in motion by the stroke of a racket, or 
lying still at rest, is not, by any one, taken to be a free agent. If we inquire 
into the reason, we shall find it is because we conceive not a tennis-ball 
to think, and consequently not to have any volition, or preference of 
motion to rest, or vice versa; and, therefore, has not liberty, is not a free 
agent; but all its both motion and rest come under our idea of necessary, 
and are so called. Likewise, a man falling into the water (a bridge break- 
ing under him,) has not herein liberty, is not a free agent. For though he 
has volition, though he prefers his not falling to falling; yet the for- 
bearance of that motion not being in his power, the stop or cessation of 
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that motion follows not upon his volition; and, therefore, therein he 
Isnotetvee. .25%i 

S. 16 It is plain then, that the will is nothing but one power or 
ability, and freedom another power or ability; so that to ask, whether 
the will has freedom? is to ask, whether one power has another power, 
one ability another ability? a question at first sight too grossly absurd to 
make a dispute, or need an answer. For who is it that sees not that powers 
belong only to agents, and are attributes only of substances, and not of 
powers themselves? so that this way of putting the question, viz. whether 
the will be free? is, in effect, to ask, whether the will be a substance, an 
agent? or at least to suppose it, since freedom can properly be attributed 
to nothing else... .... 

S. 31 To return then to the inquiry, What is it that determines 
the will in regard to our actions? And that, upon second thoughts, I am 
apt to imagine is not, as is generally supposed, the greater good in view; 
but some (and for the most part the most pressing) uneasiness a man is at 
present under. This is that which successively determines the will, and 
sets us upon those actions we perform. This uneasiness we may call, as 
it is, desire, which is an uneasiness of the mind, for want of some absent 
moods. br. 

S. 35 ... good, the greater good, though apprehended and ac- 
knowledged to be so, does not determine the will, until our desire, raised 
proportionably to it, makes us uneasy in the want of it... . 

S. 36 If we inquire into the reason of what experience makes so 
evident in fact, and examine why it is uneasiness alone operates on the 
will, and determines it in its choice, we shall find, that we being capable 
but of one determination of the will to one action at once, the present 
uneasiness that we are under does naturally determine the will, in order 
to that happiness which we all aim at in all our actions; forasmuch, as 
whilst we are under any uneasiness, we cannot apprehend ourselves 
happy, or in the way to it: ... 

S. 42 Happiness then in its full extent is the utmost pleasure we 
are capable of; and misery the utmost pain: and the lowest degree of 
what can be called happiness, is so much ease from all pain, and so much 
present pleasure, as without which any one cannot be content. Now be- 
cause pleasure and pain are produced in us by the operation of certain 
objects, either on our minds or our bodies, and in different degrees; 
therefore what has an aptness to produce pleasure in us, is that we call 
good, and what is apt to produce pain in us, we call evil, for no other 
reason, but for its aptness to produce pleasure and pain in us, wherein 
consists our happiness and misery. Farther, though what is apt to produce 
any degree of pleasure be in itself good; and what is apt to produce any 
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degree of pain, be evil; yet it often happens, that we do not call it so, when 
it comes in competition with a greater of its sort; because when they come 
in competition, the degrees also of pleasure and pain have justly a pref- 
erence. So that if we will rightly estimate what we call good and evil, we 
shall find it lies much in comparison: for the cause of every less degree of 
pain, as well as every greater degree of pleasure, has the nature of good, 
and vice versa. 

S. 43 Though this be that which is called good and evil; and all 
good be the proper object of desire in general; yet all good, even seen 
and confessed to be so, does not necessarily move every particular man’s 
desire; but only that part, or so much of it, as is considered, and taken to 
make a necessary part of his happiness. All other good, however great in 
reality or appearance, excites not a man’s desires who looks not on it to 
make a part of that happiness wherewith he, in his present thoughts, can 
satisfy himself. .. . 

S. 44 This, I think, any one may observe in himself and others, 
that the greater visible good does not always raise men’s desires in propor- 
tion to the greatness it appears, and is acknowledged to have: though 
every little trouble moves us, and sets us on work to get rid of it. The 
reason whereof is evident from the nature of our happiness and misery 
itself. All present pain, whatever it be, makes a part of our present misery: 
but all absent good does not at any time make a necessary part of our 
present happiness, nor the absence of it make a part of our misery: if it 
did, we should be constantly and infinitely miserable; there being in- 
finite degrees of happiness, which are not in our possession. . . . 

S. 45 ‘The ordinary necessities of our lives fill a great part of 
them with the uneasiness of hunger, thirst, heat, cold, weariness with 
labour, and sleepiness, in their constant returns, etc. To which, if, be- 
sides accidental harms, we add the fantastical uneasiness (as itch after 
honour, power, or riches, etc.) which acquired habits by fashion, example, 
and education, have settled in us, and a thousand other irregular desires, 
which custom has made natural to us, we shall find, that a very little part 
of our life is so vacant from these uneasinesses, as to leave us free to the 
attraction of remoter absent good... . 

S. 47 ‘There being in us a great many uneasinesses always solicit- 
ing, and ready to determine, the will, it is natural, as I have said, that 
the greatest and most pressing should determine the will to the next ac- 
tion; and so it does for the most part, but not always. For the mind having 
in most cases, as is evident in experience, a power to suspend the execu- 
tion and satisfaction of any of its desires, and so all, one after another, is 
at liberty to consider the objects of them, examine them on all sides, 
and weigh them with others. In this lies the liberty man has; and from 
the not using of it right comes all that variety of mistakes, errors, and 
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faults which we run into in the conduct of our lives, and our endeavours 
after happiness, whilst we precipitate the determination of our wills, and 
engage too soon before due examination. .. . 

S. 54 From what has been said, it is easy to give an account, how 
it comes to pass that though all men desire happiness, yet their wills carry 
them so contrarily, and, consequently, some of them to what is evil. 
And to this I say, that the various and contrary choices that men make 
in the world, do not argue that they do not all pursue good: but that the 
same thing is not good to every man alike. This variety of pursuit shows 
that every one does not place his happiness in the same thing, or choose 
the same way to it. Were all the concerns of man terminated in this life, 
why one followed study and knowledge, and another hawking and hunt- 
ing; why one chose luxury and debauchery, and another sobriety and 
riches, would not be because every one of these did not aim at his own 
happiness; but because their happiness was placed in different things. . . . 


CHAPTER XXVIII 


Of Other Relations. .. . 


S. 4 Fourthly, There is another sort of relation, which is the 
conformity or disagreement men’s voluntary actions have to a rule to 
which they are referred, and by which they are judged of; which, I think, 
may be called moral relation, as being that which denominates our moral 
actions, and deserves well to be examined; there being no part of 
knowledge wherein we should be more careful to get determined ideas, 
and avoid, as much as may be, obscurity and confusion. Human actions, 
when with their various ends, objects, manners, and circumstances, they 
are framed into distinct complex ideas, are, as has been shown, so many 
mixed modes, a great part whereof have names annexed to them. Thus, 
supposing gratitude to be a readiness to acknowledge and return kindness 
received; poligamy to be the having more wives than one at once; when 
we frame these notions thus in our minds, we have there so many de- 
termined ideas of mixed modes. But this is not all that concerns our 
actions; it is not enough to have determined ideas of them, and to know 
what names belong to such and such combinations of ideas. We have a 
farther and greater concernment, and that is, to know whether such ac- 
tions, so made up, are morally good or bad. 

S. 5 Good and evil, as hath been shown, Book ii, chapter 20, S2, 
and chapter 21, $42, are nothing but pleasure or pain, or that which 
occasions or procures pleasure or pain to us. Moral good and evil, then, is 
only the conformity or disagreement of our voluntary actions to some law, 
whereby good or evil is drawn on us by the will and power of the law- 
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maker: which good or evil, pleasure or pain, attending our observance or 
breach of the law, by the decree of the law-maker, is that we call reward 
and punishment. 

S. 6 Of these moral rules, or laws, to which men generally refer, 
and by which they judge of the rectitude or pravity of their actions, there 
seem to me to be three sorts, with their three different enforcements, or 
rewards and punishments. For since it would be utterly in vain to suppose 
a rule set to the free actions of man, without annexing to it some enforce- 
ment of good and evil to determine his will, we must, wherever we sup- 
pose a law, suppose also some reward or punishment annexed to that law. 
It would be in vain for one intelligent being to set a rule to the actions of 
another, if he had it not in his power to reward the compliance with, and 
punish deviation from his rule, by some good and evil, that is not the 
natural product and consequence of the action itself: for that being a 
natural convenience, or inconvenience, would operate of itself without a 
law. This, if I mistake not, is the true nature of all law, properly so called. 

S. 7 The laws that men generally refer their actions to, to judge 
of their rectitude or obliquity, seem to me to be these three: 1. The divine 
law. 2. The civil law. 3. The law of opinion or reputation, if I may so call 
it. By the relation they bear to the first of these, men judge whether their 
actions are sins or duties; by the second, whether they be criminal or in- 
nocent; and by the third, whether they be virtues or vices. 


BOOK III 


CHAPTER I 


Of Words or Language in General 


S. 1 God having designed man for a sociable creature, made him 
not only with an inclination, and under a necessity, to have fellowship 
with those of his own kind; but furnished him also with language, which 
was to be the great instrument and common tie of society. Man therefore 
had by nature his organs so fashioned, as to be fit to frame articulate 
sounds, which we call words. But this was not enough to produce lan- 
guage; for parrots, and several other birds, will be taught to make articu- 
late sounds distinct enough, which yet, by no means, are capable of 
language. 

S. 2 Besides articulate sounds, therefore, it was farther necessary 
that he should be able to use these sounds as signs of internal conceptions; 
and to make them stand as marks for the ideas within his own mind, 
whereby they might be made known to others, and the thoughts of men’s 
minds be conveyed from one to another. 
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S. 3 But neither was this sufficient to make words so useful as 
they ought to be. It is not enough for the perfection of language, that 
sounds can be made signs of ideas, unless those signs can be so made use of, 
as to comprehend several particular things: for the multiplication of 
words would have perplexed their use, had every particular thing need of 
a distinct name to be signified by. To remedy this inconvenience, lan- 
guage had yet a farther improvement in the use of general terms, whereby 
one word was made to mark a multitude of particular existences: which 
advantageous use of sounds was obtained only by the difference of the 
ideas they were made signs of: those names becoming general, which are 
made to stand for general ideas; and those remaining particular, where 
the ideas they are used for are particular... . 

S. 5 It may also lead us a little towards the original of all our 
notions and knowledge, if we remark, how great a dependence our words 
have on common sensible ideas; and how those, which are made use of to 
stand for actions and notions quite removed from sense, have their rise 
from thence, and, from obvious sensible ideas, are transferred to more 
abstruse significations; and made to stand for ideas that come not under 
the cognizance of our senses: v.g. to imagine, apprehend, comprehend, 
adhere, conceive, instil, disgust, disturbance, tranquility, etc. are all words 
taken from the operations of sensible things, and applied to certain modes 
of thinking. Spirit, in its primary signification, is breath; angel, a messen- 
ger: and I doubt not, but if we could trace them to their sources, we should 
find, in all languages, the names which stand for things that fall not 
under our senses, to have had their first rise from sensible ideas. . . . 


CHAPTER II 


Of the Signification of Words... . 


S. 4 But though words, as they are used by men, can properly and 
immediately signify nothing but the ideas that are in the mind of the 
speaker; yet they, in their thoughts, give them a secret reference to two 
other things. 

First, They suppose their words to be marks of the ideas in the 
minds also of other men, with whom they communicate: for else they 
should talk in vain, and could not be understood, if the sounds they ap- 
plied to one idea were such as by the hearer were applied to another; 
which is to speak two languages. . 

S. 5 Secondly, Because men would not be thought to talk barely 
of their own imaginations, but of things as really they are; therefore they 
often suppose their words to stand also for the reality of things. But 
this relating more particularly to substances, and their names, as perhaps 
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the former does to simple ideas and modes, we shall speak of these two 
different ways of applying words more at large, when we come to treat 
of the names of mixed modes, and substances, in particular; though give 
me leave here to say, that it is a perverting the use of words, and brings 
unavoidable obscurity and confusion into their signification, whenever 
we make them stand for any thing but those ideas we have in our own 
minds. 


CHAPTER III 


OfsGeneral herms. 2... 


S. 6 The next thing to be considered, is, how general words come 
to be made. For since all things that exist are only particulars, how come 
we by general terms, or where find we those general natures they are sup- 
posed to stand for? Words become general, by being made the signs of 
general ideas; and ideas become general, by separating from them the cir- 
cumstances of time, and place, and any other ideas that may determine 
them to this or that particular existence. By this way of abstraction, they 
are made capable of representing more individuals than one; each of 
which having in it a conformity to that abstract idea, is (as we call it) of 
that sort. 


CHAPTER VII 


Of Particies 


S. 1 Besides words, which are names of ideas in the mind, there 
are a great many others that are made use of, to signify the connexion that 
the mind gives to ideas or propositions one with another. The mind, in 
communicating its thought to others, does not only need signs of the 
ideas it has then before it, but others also, to show or intimate some 
particular action of its own, at that time, relating to those ideas. This it 
does several ways; as, is, and is not, are the general marks of the mind, 
affirming or denying. But besides affirmation or negation, without which 
there is in words no truth or falsehood, the mind does, in declaring its 
sentiments to others, connect not only the parts of propositions, but whole 
sentences one to another, with their several relations and dependencies, 
to make a coherent discourse. 
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BOOK IV 


CHAPTER I 


Of Knowledge In General 


S. 1 Since the mind, in all its thoughts and reasonings, hath no 
other immediate object but its own ideas, which it alone does or can 
contemplate, it is evident, that our knowledge is only conversant about 
them. 

S. 2 Knowledge then seems to me to be nothing but the percep- 
tion of the connexion and agreement, or disagreement and repugnancy, 
of any of our ideas. In this alone it consists. Where this perception is, 
there is knowledge; and where it is not, there, though we may fancy, guess, 
or believe, yet we always come short of knowledge. For when we know 
that white is not black, what do we else but perceive, that these two ideas 
do not agree? When we possess ourselves with the utmost security of the 
demonstration, that the three angles of a triangle are equal to two right 
ones, what do we more but perceive, that equality to two right ones, does 
necessarily agree to, and is inseparable from, the three angles of a tri- 
aOeler. . 

S. 8 There are several ways wherein the mind is possessed of 
truth; each of which is called knowledge. 

First, There is actual knowledge, which is the present view the 
mind has of the agreement or disagreement of any of its ideas, or of the 
relation they have one to another. 

Secondly, A man is said to know any proposition, which having 
been once laid before his thoughts, he evidently perceived the agreement 
or disagreement of the ideas whereof it consists; and so lodged it in his 
memory, that whenever that proposition comes again to be reflected on, 
he, without doubt or hesitation, embraces the right side, assents to, and is 
certain of, the truth of it. This, I think, one may call habitual knowledge: 
and thus a man may be said to know all those truths, which are lodged 
in his memory by a foregoing clear and full perception, whereof the mind 
is assured past doubt, as often as it has occasion to reflect on them. For 
our finite understandings being able to think clearly and distinctly but 
on one thing at once, if men had no knowledge of any more than what 
they actually thought on, they would all be very ignorant; and he that 
knew most, would know but one truth, that being all he was able to think 
on at one time. 
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CHAPTER IV 


Of the Reality of Knowledge... . 


S. 4 First, The first are simple ideas, which since the mind, as has 
been shown, can by no means make to itself, must necessarily be the prod- 
uct of things operating on the mind in a natural way, and producing 
therein those perceptions which, by the wisdom and will of our Maker, 
they are ordained and adapted to. From whence it follows, that simple 
ideas are not fictions of our fancies, but the natural and regular produc- 
tions of things without us, really operating upon us, and so carry with 
them all the conformity which is intended, or which our state requires: 
for they represent to us things under those appearances which they are 
fitted. tO: proc uce 1nilis, mone 

S. 5 Secondly, All our complex ideas, except those of substances, 
being archetypes of the mind’s own making, not intended to be the 
copies of any thing, nor referred to the existence of any thing as to their 
originals, cannot want any conformity necessary to real knowledge. For 
that which is not designed to represent any thing but itself, can never be 
capable of a wrong representation, nor mislead us from the true appre- 
hension of any thing, by its dislikeness to it: and such, excepting those 
of substances, are all our complex ideas: which, as I have shown in 
another place, are combinations of ideas, which the mind, by its free 
choice, puts together, without considering any connexion they have in 
nature. And hence it is, that in all these sorts the ideas themselves are 
considered as the archetypes, and things no otherwise regarded, but as 
they are conformable to them. So that we cannot but be infallibly cer- 
tain, that all the knowledge we attain concerning these ideas, is real, and 
reaches things themselves; because in all our thoughts, reasonings, and 
discourses of this kind, we intend things no farther, than as they are 
conformable to our ideas. So that in these we cannot miss of a certain and 
undoubted reality. 

S. 6 I doubt not but it will be easily granted, that the knowledge 
we have of mathematical truths, is not only certain, but real knowledge; 
and not the bare empty vision of vain insignificant chimeras of the brain; 
and yet, if we will consider, we shall find, that it is only of our own ideas. 
The mathematician considers the truth and properties belonging to a rec- 
tangle or circle, only as they are in idea in his own mind. For it is possible 
he never found either of them existing mathematically, i.e. precisely true, 
in his life. But yet the knowledge he has of any truths or properties be- 
longing to a circle, or any other mathematical figure, are nevertheless true 
and certain, even of real things existing: because real things are no farther 
concerned, nor intended to be meant by any such propositions, than as 
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things really agree to those archetypes in his mind. Is it true of the idea 
of a triangle, that its three angles are equal to two right ones? It is true 
also of a triangle, wherever it really exists. Whatever other figure exists, 
that is not exactly answerable to the idea of a triangle in his mind, is not 
at all concerned in that proposition: and therefore he is certain all his 
knowledge concerning such ideas, is real knowledge; .. . . 

S. 7 And hence it follows, that moral knowledge is as capable of 
real certainty, as mathematics. For certainty being but the perception of 
the agreement or disagreement of our ideas; and demonstration nothing 
but the perception of such agreement, by the intervention of other ideas, 
or mediums; our moral ideas, as well as mathematical, being archetypes 
themselves, and so adequate and complete ideas; all the agreement or 
disagreement which we shall find in them, will produce real knowledge, 
as well as in mathematical figures. . . . 


CHAPTER V 


OLN EITUT I GENETAl. 4. 4 


S. 2 ‘Truth then seems to me, in the proper import of the word, 
to signify nothing but the joining or separating of signs, as the things 
signified by them, do agree or disagree one with another. The joining or 
separating of signs here meant, is what by another name we call proposi- 
tion. So that truth properly belongs only to propositions; whereof there 
are two sorts, viz. mental and verbal; as there are two sorts of signs com- 
monly made use of, viz. ideas and words. 

S. 3 To form a clear notion of truth, it is very necessary to con- 
sider truth of thought, and truth of words, distinctly one from another; 
but yet it is very difficult to treat of them asunder: because it is unavoid- 
able, in treating of mental propositions, to make use of words; and then 
the instances given of mental propositions cease immediately to be barely 
mental, and become verbal. For a mental proposition being nothing but 
a bare consideration of the ideas, as they are in our minds stripped of 
names, they lose the nature of purely mental propositions, as soon as 
they are put into words. 


CHAPTER VI 
Of Universal Propositions, Their Truth and Certainty 
S. 1 Though the examining and judging of ideas by themselves, 
their names being quite laid aside, be the best and surest way to clear and 


distinct knowledge; yet through the prevailing custom of using sounds 
for ideas, I think it is very seldom practised. Every one may observe how 
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common it is for names to be made use of, instead of the ideas themselves, 
even when men think and reason within their own breasts; especially if the 
ideas be very complex, and made up of a great collection of simple ones. 
This makes the consideration of words and propositions so necessary a 
part of the treatise of knowledge, that it is very hard to speak intelligibly 
of the one, without explaining the other... . 

S. 6 On the other side, the names of substances, when made use 
of as they should be, for the ideas men have in their minds, though they 
carry a clear and determinate signification with them, will not yet serve 
us to make many universal propositions, of whose truth we can be certain. 
Not because in this use of them we are uncertain what things are signified 
by them, but because the complex ideas they stand for are such combina- 
tions of simple ones, as carry not with them any discoverable connexion 
or repugnancy, but with a very few other ideas... . 

S. 11 Had we such ideas of substances, as to know what real con- 
stitutions produce those sensible qualities we find in them, and how those 
qualities flowed from thence, we could, by the specific ideas of their real 
essences in Our own minds, more certainly find out their properties, and 
discover what qualities they had, or had not, than we can now by our senses; 
and to know the properties of gold, it would be no more necessary that 
gold should exist, and that we should make experiments upon it, than 
it is necessary for the knowing the properties of a triangle, that a tri- 
angle should exist in any matter; the idea in our minds would serve for 
the one, as well as the other. But we are so far from being admitted into 
the secrets of nature, that we scarce so much as ever approach the first 
entrance towards them. For we are wont to consider the substances we 
meet with, each of them as an entire thing by itself, having all its qualities 
in itself, and independent of other things; over-looking, for the most part, 
the operations of those invisible fluids they are encompassed with; and 
upon whose motions and operations depend the greatest part of those 
qualities which are taken notice of in them, and are made by us the in- 
herent marks of distinction, whereby we know and denominate them. . 

S. 16 ‘To conclude: general propositions, of what kind soever, are 
then only capable of certainty, when the terms used in them stand for 
such ideas, whose agreement or disagreement, as there expressed, is cap- 
able to be discovered by us. And we are then certain of their truth or 
falsehood, when we perceive the ideas the terms stand for, to agree or not 
agree, according as they are affirmed or denied one of another. Whence 
we may take notice, that general certainty is never to be found but in our 
ideas. Whenever we go to seek it elsewhere in experiment, or observations 
without us, our knowledge goes not beyond particulars. It is the con- 
templation of our own abstract ideas, that alone is able to afford us gen- 
eral knowledge. .. . 
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CHAPTER IX 


Of Our Knowledge of Existence 


S. 1 Hitherto we have only considered the essences of things, 
which being only abstract ideas, and thereby removed in our thoughts 
from particular existence (that being the proper operation of the mind, 
in abstraction, to consider an idea under no other existence but what it 
has in the understanding), gives us no knowledge of real existence at all. 
Where, by the way, we may take notice that universal propositions, of 
whose truth or falsehood we can have certain knowledge, concern not 
existence; and farther, that all particular affirmations or negations, that 
would not be certain if they were made general, are only concerning ex- 
istence; they declaring only the accidental union or separation of ideas in 
things existing, which, in their abstract natures, have no known necessary 
union or repugnancy. 


CHAPTER XII 


Of the Improvement of Our Knowledge 


S. 1 It having been the common received opinion among men of 
letters, that maxims were the foundation of all knowledge; and that the 
sciences were each of them built upon certain praecognita, from whence 
the understanding was to take its rise, and by which it was to conduct 
itself, in its inquiries into the matters belonging to that science; the beaten 
road of the schools has been, to lay down in the beginning one or more 
general propositions, as foundations whereon to build the knowledge 
that was to be had of that subject. These doctrines, thus laid down for 
foundations of any science, were called principles, as the beginnings from 
which we must set out, and look no farther backwards in our inquiries, 
as we have already observed. . . . 

S. 3 But if any one will consider, he will (I guess) find that the 
great advancement and certainty of real knowledge, which men arrived 
to in these sciences, was not owing to the influence of these principles, nor 
derived from any peculiar advantage they received from two or three gen- 
eral maxims laid down in the beginning; but from the clear, distinct, 
complete ideas their thoughts were employed about, and the relation of 
equality and excess, so clear between some of them, that they had an 
intuitive knowledge, and by that a way to discover it in others, and this 
without help of those maxims. For I ask, is it not possible for a young lad 
to know that his whole body is bigger than his little finger, but by virtue 
of this axiom, “that the whole is bigger than a part;” nor be assured of it, 
until he has learned that maxim?.. . 
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S. 6 But since the knowledge of the certainty of principles, as well 
as of all other truths, depends only upon the perception we have of the 
agreement or disagreement of our ideas, the way to improve our knowl- 
edge, is not, I am sure, blindly, and with an implicit faith, to receive and 
swallow principles; but is, I think, to get and fix in our minds, clear, dis- 
tinct, and complete ideas, as far as they are to be had, and annex to them 
proper and constant names. And thus, perhaps, without any other prin- 
ciples, but barely considering those ideas, and by comparing them one 
with another, finding their agreement and disagreement, and their several 
relations and habitudes, we shall get more true and clear knowledge by 
the conduct of this one rule, than by taking up principles, and thereby 
putting our minds into the disposal of others. 

S. 7 We must therefore, if we will proceed as reason advises, 
adapt our methods of inquiry to the nature of the ideas we examine, and 
the truth we search after. General and certain truths are only founded 
in the habitudes and relations of abstract ideas. A sagacious and method- 
ical application of our thoughts, for the finding out these relations, is the 
only way to discover all that can be put, with truth and certainty, con- 
cerning them, into general propositions. By what steps we are to pro- 
ceed in these, is to be learned in the schools of the mathematicians, who, 
from very plain and easy beginnings, by gentle degrees, and a continued 
chain of reasonings, proceed to the discovery and demonstration of truths, 
that appear, at first sight, beyond human capacity. The art of finding 
proofs, and the admirable methods they have invented for the singling 
out, and laying in order, those intermediate ideas that demonstratively 
show the equality or inequality of unapplicable quantities, is that which 
has carried them so far, and produced such wonderful and unexpected 


S. 8 This gave me the confidence to advance that conjecture which 
I suggest, chap. 3, viz. ““That morality is capable of demonstration, as well 
as mathematics.” For the ideas that ethics are conversant about being all 
real essences, and such as, I imagine, have a discoverable connexion and 
agreement one with another; so far as we can find their habitudes and 
relations, so far we shall be possessed of certain, real, and general truths; 
and I doubt not, but, if a right method were taken, a great part of moral- 
ity might be made out with that clearness, that could leave, to a consider- 
ing man, no more reason to doubt, than he could have to doubt of the 
truth of propositions in mathematics, which have been demonstrated to 
him. 

S. 9 In our search after the knowledge of substances, our want of 
ideas, that are suitable to such a way of proceeding, obliges us to a quite 
different method. We advance not here, as in the other (where our ab- 
stract ideas are real, as well as nominal, essences), by contemplating our 
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ideas, and considering their relations and correspondencies; that helps us 
very little, for the reasons that in another place we have at large set down. 
By which, I think, it is evident, that substances afford matter of very little 
general knowledge; and the bare contemplation of their abstract ideas 
will carry us but a very little way in the search of truth and certainty. . . . 

S. 10 I deny not, but a man, accustomed to rational and regular 
experiments, shall be able to see farther into the nature of bodies, and 
guess righter at their yet unknown properties, than one that is a stranger 
to them; but yet, as I have said, this is but judgment and opinion not 
knowledge and certainty. This way of getting and improving our knowl- 
edge in substances only by experience and history, which is all that the 
weakness of our faculties in this state of mediocrity . . . which we are in 
in this world, can attain to; makes me suspect that natural philosophy is 
not capable of being made a science. We are able, I imagine, to reach 
very little general knowledge concerning the species of bodies, and their 
several properties. Experiments and historical observations we may have, 
from which we may draw advantages of ease and health, and thereby in- 
crease our stock of conveniences for this life; but beyond this, I fear our 
talents reach not, nor are our faculties, as I guess, able to advance. 

S. 11 From whence it is obvious to conclude, that since our facul- 
ties are not fitted to penetrate into the internal fabric and real essences of 
bodies; but yet plainly discover to us the being of a God, and the knowl- 
edge of ourselves, enough to lead us into a full and clear discovery of our 
duty and great concernment; it will become us, as rational creatures, to 
employ those faculties we have, about what they are most adapted to, and 
follow the direction of nature, where it seems to point us out the way. 
For it is rational to conclude, that our proper employment lies in those 
inquiries, and in that sort of knowledge which is most suited to our 
natural capacities, and carries in it our greatest interest, i.e. the condition 
Olmour-erernalestate..:.’. . 
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Second Treatise of Civil Government 
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By John Locke 
CHAPTER VI 


Of Paternal Power. . 


S. 56 Adam was created a perfect man, his body and mind in full 
possession of their strength and reason, and so was capable from the first 
instant of his being to provide for his own support and preservation, and 
govern his actions according to the dictates of the law of reason God had 
implanted in him. From him the world is peopled with his descendants, 
who are all born infants, weak and helpless, without knowledge or un- 
derstanding. But to supply the defects of this imperfect state of maturity 
till the improvement of growth and age had removed them, Adam and 
Eve, and after them all parents were, by the law of nature, under an ob- 
ligation to preserve, nourish, and educate the children they had begotten, 
not as their own workmanship, but the workmanship of their own Maker, 
the Almighty, to whom they were to be accountable for them. 

S. 57 The law that was to govern Adam was the same that was to 
govern all his posterity, the law of reason. But his offspring having another 
way of entrance into the world, different from him, by a natural birth, 
that produced them ignorant, and without the use of reason, they were 
not presently under that law. For no body can be under a law that is not 
promulgated to him; and this law being promulgated or made known by 
reason only, he that is not come to the use of his reason cannot be said 
to be under this law; and Adam’s children being not presently as soon as 
born under this law of reason, were not presently free. For law, in its true 
notion, is not so much the limitation as the direction of a free and intelli- 
gent agent to his proper interest and prescribes no farther than is for the 
general good of those under that law. Could they be happier without it, 
the law, as a useless thing, would of itself vanish. .. . 

S. 58 The power, then, that parents have over their children 
arises from that duty which is incumbent on them, to take care of their 
offspring during the imperfect state of childhood. To inform the mind, 
and govern the actions of their yet ignorant nonage, till reason shall take 
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its place and ease them of that trouble, is what the children want, and the 
parents are bound to. For God having given man an understanding to 
direct his actions, has allowed him a freedom of will and liberty of acting, 
as properly belonging thereunto, within the bounds of that law he is 
under. But whilst he is in an estate wherein he has no understanding of 
his own to direct his will, he is not to have any will of his own to follow. 
He that understands for him must will for him too; he must prescribe to 
his will, and regulate his actions, but when he comes to the estate that 
made his father a freeman, the son is a freeman too... . 


CHAPTER IX 


Of the Ends of Political Society and Government... . 


S. 123 If man in the state of nature be so free as has been said; 
if he be absolute lord of his own person and possessions; equal to the 
greatest and subject to no body, why will he part with his freedom? Why 
will he give up this empire, and subject himself to the dominion and con- 
trol of any other power? To which ’tis obvious to answer, that though in 
the state of nature he hath such a right, yet the enjoyment of it is very 
uncertain and constantly exposed to the invasion of others; for all being 
kings as much as he, every man his equal, and the greater part no strict 
observers of equity and justice, the enjoyment of the property he has in 
this state is very unsafe, very unsecure. This makes him willing to quit 
this condition which, however free, is full of fears and continual dangers; 
and ’tis not without reason that he seeks out and is willing to join in 
society with others who are already united, or have a mind to unite for 
the mutual preservation of their lives, liberties, and estates, which I call 
by the general name, property. 

S. 124 The great and chief end therefore, of men’s uniting into 
commonwealths, and putting themselves under government, is the preser- 
vation of their property; to which in the state of nature there are many 
things wanting. 

First, There wants an established, settled, known law, received and 
allowed by common consent to be the standard of right and wrong, and 
the common measure to decide all controversies between them. For though 
the law of nature be plain and intelligible to all rational creatures, yet 
men, being biased by their interest, as well as ignorant for want of study 
of it, are not apt to allow of it as a law binding to them in the applica- 
tion of it to their particular cases. 

S. 125 Secondly, In the state of nature there wants a known and 
indifferent judge, with authority to determine all differences according to 
the established law. For everyone in that state being both judge and 
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executioner of the law of nature, men being partial to themselves, passion 
and revenge is very apt to carry them too far, and with too much heat in 
their own cases, as well as negligence and unconcernedness, make them 
too remiss in other men’s. 

S. 126 Thirdly, In the state of nature there often wants power to 
back and support the sentence when right, and to give it due execution. 
They who by any injustice offended, will seldom fail where they are able 
by force to make good their injustice. Such resistance many times makes 
the punishment dangerous, and frequently destructive to those who at- 
LENUD teiiben es. 1 

S. 128 For the state of Nature to omit the liberty he has of in- 
nocent delights, a man has two powers. 

The first is to do whatsoever he thinks fit for the preservation of 
himself and others within the permission of the law of nature; by which 
law, common to them all, he and all the rest of mankind are one com- 
munity, make up one society distinct from all other creatures and were it 
not for the corruption and viciousness of degenerate men, there would be 
no need of any other, no necessity that men should separate from this 
great and natural community, and associate into less combinations. 

The other power a man has in the state of nature is the power to 
punish the crimes committed against that law. Both these he gives up 
when he joins in a private, if I may so call it, or particular political society, 
and incorporates into any commonwealth separate from the rest of man- 
kind. 

S. 129 The first power, viz. of doing whatsoever he thought fit 
for the preservation of himself and the rest of mankind, he gives up to be 
regulated by laws made by the society, so far forth as the preservation of 
himself and the rest of that society shall require; which laws of the 
society in many things confine the liberty he had by the law of nature. 

S. 130 Secondly, The power of punishing he wholly gives up, and 
engages his natural force (which he might before employ in the execution 
of the law of nature, by his own single authority, as he thought fit) to 
assist the executive power of the society as the law thereof shall require. 
For being now in a new state, wherein he is to enjoy many conveniences 
from the labour, assistance, and society of others in the same community, 
as well as protection from its whole strength, he is to part also with as 
much of his natural liberty, in providing for himself, as the good, pros- 
perity, and safety of the society shall require, which is not only necessary 
but just, since the other members of the society do the like. 

S. 131 But though men when they enter into society give up the 
equality, liberty, and executive power they had in the state of nature into 
the hands of the society, to be so far disposed of by the legislative as the 
good of the society shall require, yet it being only with an intention in 
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everyone the better to preserve himself, his liberty and property (for no 
rational creature can be supposed to change his condition with an in- 
tention to be worse), the power of the society or legislative constituted by 
them can never be supposed to extend farther than the common good, 
but is obliged to secure everyone’s property by providing against those 
three defects above-mentioned that made the state of nature so unsafe 
and uneasy. And so, whoever has the legislative or supreme power of any 
commonwealth, is bound to govern by established standing laws, promul- 
gated and known to the people, and not by extemporary decrees, by in- 
different and upright judges, who are to decide controversies by those 
laws; and to employ the force of the community at home only in the 
execution of such laws, or abroad to prevent or redress foreign injuries 
and secure the community from inroads and invasion. And all this to be 
directed to no other end but the peace, safety, and public good of the 


people. 
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ROUSSEAU 


JEAN JACQUES RoussEAU WAS BORN in 1712 to a French Protes- 
tant family of Geneva. His mother died in childbirth and he 
was reared until the age of ten by his father. At that time, his 
mother’s relatives took over his education. After spend- 

ing two years at school, he was given training first asa oo 
notary and then as an engraver. He succeeded in neither \ J 

of these efforts. At the age of sixteen he left Geneva. Ac- | | 
cording to his own account in the Confessions, he spent 

some time knocking about in the capacity of servant to 
various wealthy persons. He was converted to Catholi- 
cism. His adventures introduced him to Madame de 
Warens, a wealthy and liberated widow, who provided some 
training for him in music and the classics. He left her pro- 
tection in Annecy to engage in the teaching and perform- 
ance of music, travelled to Paris, and walked back to her in 
Chambéry. Here, in 1732, Madame de Warens installed him in 
her household as lover. His duties appear to have left him some 
time for reading. In 1738, another lady took his fancy, and 
Madame de Warens, another lover. He remained in her 
ménage, however, until 1740 when he accepted a post of a 
different sort—tutor to a family in Lyons. He enjoyed meagre 
success as a teacher; and in 1741 he went to Paris, hoping to 
interest the great world in a system of musical notation he 
had invented. This hope remained unfulfilled. He spent some 
time on the staff of the French ambassador in Venice, and in 
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1745 returned to Paris where he acted as secretary to an influential 
family, music copyist, and composer. Through his friendship with Diderot, 
he came to know the literary circles of Paris, and contributed to the 
Encyclopédie. He formed a union with a thoroughly uneducated woman, 
Thérése Le Vasseur, whom he married near the end of his life. He claims 
to have had five children by her, and to have sent them all to an or- 
phanage—a story both parts of which scholars find somewhat doubt- 
ful. 

In 1749, Rousseau entered an essay in a contest supported by the 
academy of Dijon. He won the prize; and his Discourse on the Arts and 
Sciences, published the next year, brought him immediate fame. In 1752, 
another essay, the Discourse upon Inequality, failed to win a prize offered 
by the same academy, but attracted considerable attention when it was 
published in 1755. Rousseau continued to compose music and to write 
about it with some effect. In 1754, he went to Geneva, foreswore Catholi- 
cism, and took up again Protestantism along with Genevan citizenship. 
Two years later he returned to Paris and began writing in earnest. By 
1762, he had published La Nouvelle Héloise, The Social Contract, and 
Emile, and had acquired great literary reputation as well as sufficient 
notoriety to be threatened by arrest. Powerful circles considered his work 
immoral, anticlerical, and revolutionary. The Parlement of Paris had 
condemned Emile. He fled to Switzerland; and after the Council of 
Geneva joined Paris in its condemnation, he renounced Genevan citizen- 
ship and attacked the Council violently. He spent the next few years 
moving about from place to place in Switzerland, England, and France. 
In 1770, he returned to Paris where, not far from sanity, he worked 
again as a music copyist. He completed his famous Confessions and wrote 
several other major and many minor works including his Conszderations 
on the Government of Poland. In 1778, he moved to the country where 
he died in July of that year. 

It is difficult to give an adequate exposition of Rousseau’s thought. 
His writing is frequently vivid, eloquent, and epigrammatic. Limited 
passages often express his ideas with great clarity, but their coherence 
with each other leaves much to be desired. Those ideas which are clear to 
the reader sometimes obviously bear upon one another; but often they 
fall into irrelevance or blatant incompatibility. Also, many passages are 
rhetorical, repetitious, and opaque, serving to mask rather than to 
reveal whatever thought inspired them. An adequate exposition would 
set forth the outline of Rousseau’s thought, indicating where it falls into 
obscurity and incoherence as well as into cogency; but it would also 
constitute a very long book. In a short space, one cannot do such justice 
to Rousseau. Here, we have deliberately selected certain parts of his 
thought and made of them a system, less incoherent perhaps than his own, 
and inclusive of those ideas through which he influenced, probably as 


[298] EDUCATION AND PHILOSOPHICAL THOUGHT 


much as any thinker of modern times, the subsequent theory and practice 
of philosophy, politics, and education. 


EDUCA TLONAL. IVELE.ORY 


Rousseau’s educational theory has three parts: one pertaining to 
private education of men, another to public education of men, and a 
third pertaining to women. The first is found chiefly in Emile with some 
recurrence in La Nouvelle Héloise, in parts of his Discourse upon In- 
equality, and in The Social Contract; the second, in one part of his Con- 
siderations on the Government of Poland; and the third, in Book V of 
Emile. Private education of men absorbed by far the greater part of his 
attention. To it, we shall devote most of our attention, although we shall 
add a few statements concerning public education. 

Rousseau’s views concerning the education of women are of con- 
siderable historical importance. He believed that their psychological dif- 
ferences from men required education of quite a different sort. Limita- 
tions of space, however, make it impossible to present his views on that 
subject here. 


STATEMENTS OF FACT 


In Rousseau’s educational theory, there are statements of fact 
about human nature and human history. With respect to the first he 
discusses human capacities and their emergence from infancy to maturity. 
With respect to human history he discusses the development of society 
from the life of primitive man to that of eighteenth-century Europe, 
especially France. Rousseau assures us that his statements concerning 
human nature are based upon his own observations of what is common to 
all men, regardless of rank and nation, and that others would agree with 
him if they troubled to investigate the matter.1 Statements concerning 
the development of society occupy a somewhat unclear status in Rous- 
seau’s writing; but he seems to hold that while there is no direct evidence 
for them, they receive indirect support from the observable facts of 
human capacity and of its development in the individual person.? 

1 Jean Jacques Rousseau, Emile, translated by Barbara Foxley, Everyman’s Library No. 
518 J. M. Dent & Sons, Ltd., London, 1911, pp. 216-17. 

2Cf. Rousseau, A Discourse upon the Origin and Foundations of the Inequality among 
Mankind, printed for R. and J. Dodsley in Pallmall, London, mpccxt. Rousseau clearly 
regards his discussion here as speculative history (pp. 94-95); but he seems to say 
(pp. 10-11) that it is based upon a distinction to which the contrast between the state 
of nature and the social state points, the distinction between nonsocial and social 
motives. 
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Human nature 


CAPACITIES. Rousseau, like most of the authors hitherto treated, 
holds that the human being is a combination of soul and body,’ and in 
working out his theory of human nature, devotes most of his attention to 
the soul. The latter, he holds, possesses five capacities: those of sense, feel- 
ing, desire, will, and reason. His theory of human nature consists in a 
description of the way these capacities manifest themselves, and in a 
hypothesis as to the order of their development in each person. Let us 
consider these capacities. 


THE SENSES. ‘The soul’s capacity for sense is, actually, a collection 
of six capacities. Rousseau adopts a classic view that there are five dis- 
tinct powers of sensation and a sixth which presides over them in a 
certain way. The five are the capacities to smell, to taste, to touch, to hear, 
and to see.* The sense organs, the nose, the tongue, the skin, the ear, and 
the eye, are acted on by external objects; and we become aware of smells, 
tastes, touches, sounds, and sights. We do not become aware, through 
these organs alone, of external objects. We are all acquainted with situa- 
tions in which we smell, taste, touch, hear, or see something which is in 
fact not there. These experiences show that between ourselves and ex- 
ternal objects there is a veil of sensations which we attend to directly as 
a result of the activation of our powers to sense. Sensations are not parts 
of the objects which cause them; and they occur, for the most part, when 
those external objects interact with our sense organs. 

The sixth sense, Rousseau calls the ‘““common-sense”’ or “reasoning 
of the senses.” It presides over the other five by combining the sensations 
which are caused by a given object into a single “percept” or idea of it. 
A rose causes a particular smell, touch, sight, and (for the very curious) 
sound and taste. But these sensations are totally distinct from one another 
and cannot, as such, constitute the idea of a rose. In order to represent 
the flower, they must be put together. The soul’s power to combine them 
is its common-sense. “‘. . . this sixth sense has no special organ, it has 
its seat in the brain, and its sensations . . . are called percepts or ideas. 
. . . Thus, what I call the reasoning of the senses . . . consists in the 
formation of simple ideas through the associated experience of several 
ideas . . .”® The power of common-sense, of sense reasoning, gives us 
our ideas of particular external objects with their various kinds of sensory 
qualities, tactual, auditory, visual, etc. 

The ideas provided by common-sense are representatives of those 


3 Emile, pp. 246-47, 256. 


4 Ibid., p. 122. 
5 Ibid. 
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things which cause the sensations out of which they are formed. The 
rose before us causes sensations of smell and of sight, and these remain 
with us as images. The common-sense fuses these images together into an 
idea which represents the rose. So it is for those groups of images which 
stem from the sensations of every object. The common-sense “teaches the 
nature of things by the sum-total of their external aspects.” ® 


FEELINGS. Feelings are closely connected with sensations. When we 
direct our attention upon the sensation an object causes, disregarding the 
latter, we are aware of a feeling. Sensations are either pleasant or painful. 
The color and scent of the rose are pleasant; the pressure of the cutting 
knife is painful. When these sensations recur as images, they are also 
pleasant or painful. Feelings of pleasure and pain suffuse sensations as 
well as images of them; and the ideas of their causes, formed by the 
common-sense, are likewise pleasant or painful. The capacity to harbor 
these ideas is the capacity to feel toward the objects they represent.? The 
manifestation of this capacity is closely associated with the other capacities 
of the soul, especially with that of desire. 


DrsirE. ‘The capacity for desire is awakened by feelings of pleas- 
ure and pain. An object produces a sensation; and according as the 
latter is pleasant or painful, we endeavor to secure or to avoid the object 
which causes it. Thus, being pleased by light, the young infant follows it 
with his eyes and cries if he is put in the dark. A desire is an endeavor to 
secure an object whose idea is pleasant and to avoid an object whose idea 
is painful. The capacity for desire is the capacity to engage in such en- 
deavors.® 

These endeavors fall into two groups: those desires which are in- 
stinctual, unlearned, or innate, and those which are learned, resulting 
from social experience. Unlearned desires fall under one or other of two 
headings: self-love (sometimes called “self-preservation”) and pity. Rous- 
seau contrasts self-love with selfishness. Selfishness is made up of tenden- 
cies to prefer ourselves over others or to prefer securing what we want 
when we know that our success excludes that of other persons. Moreover, 
it is learned. The man, learning that someone else wishes food that he 
himself wants, and that if he eats the other cannot, harbors a selfish 
desire if he wishes to eat it nonetheless. Self-love, on the other hand, in- 
volves no comparison of oneself with others whatever and is unlearned or 
innate. Thus, the man who desires food, but who does not consider 
whether his securing it will prevent another from eating, is acting from 


6 Ibid. 
7 Ibid., pp. 7, 29-30, 253n. 
8 Emile, pp. 29-30. 
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self-love. To the capacity for all our spontaneous and unlearned or innate 
desires, except for pity, Rousseau gives the misleading name “‘self-love’’— 
misleading because it suggests that men are innately egoistic.? His point 
concerning self-love is that it is neither egoistic nor altruistic. 

Rousseau excludes certain desires from self-love. The desires for 
vengeance or punishment, for dominion or aggression, for servitude or 
submissiveness, and for personal property or possessions are all learned. 
They do not occur in primitive men and in young children who have 
not yet experienced those social situations which give rise to them. They 
make no part of self-love.1° 

Other desires, although not carefully treated, clearly must be in- 
cluded in self-love. Hunger, thirst, sleep, and perhaps crying when in 
pain are unlearned desires which Rousseau sometimes seems to counte- 
nance.!! But there is one desire which he makes central among all others. 
This is the desire for sexual activity. 

The desire for sexual activity is directed simply toward physical 
consummation. As such, it involves no love or affection for any object 
upon which it may focus. It is unlearned. A primitive man requires just 
some, no particular woman; and he forms no lasting unions. Affection is 
genuine, Rousseau holds; but it is not itself innate. It develops along 
with many other desires and emotions according as social institutions 
channel the desire for physical consummation.!? So much for self-love. 

The other unlearned way of manifesting the capacity for desire is 
pity. It is the desire which “. . . inspires us with a natural Aversion to 
see any other Being, but especially any Being like ourselves, suffer or 
perish”; 13 and its objective is the prevention of that suffering or de- 
struction. Suppose we see someone in pain. The idea of this suffering is 
itself painful; and in some circumstances we might simply run away from 
the disagreeable situation. But if we pity the sufferer, we feel his pain 
through imaginative sympathy. We never pity those whom we suppose to 
lead a pleasant and happy existence. But our sympathy is not enough. At 
the same time that we feel the victim’s pain, we know that the causes 
which led to it might quite as well have brought the same wretchedness 
to us; and we feel afraid. Without fear for oneself there can be no pity 
for others. Moreover, we believe that the victim is aware of the suffering 
which he is undergoing. We cannot feel pity for the burning log because 
9 Discourse upon Inequality, pp. lv-lvi, 65-66, 86-87; also Emile, pp. 56, 172-74. It should 
be noted, however, that Rousseau expresses the incompatible view that self-love is 
directed toward the welfare of the agent in explicit opposition to the welfare of others 
(e.g., Emile, p. 61), the view that men are innately egoistic. 

10 Discourse upon Inequality, pp. 78-79, 43-46, 89-92; also Emile, p. 33. 
11 Discourse upon Inequality, pp. 48-52; Emile, pp. 30-32. 


12 Discourse upon Inequality, pp. 78-86; also Emile, pp. 172-76. 
13 Discourse upon Inequality, preface, p. lv. 
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we suppose that it does not feel the fire. Feeling the pains of others, 
realizing that their fears might be our own, and seeing that they are 
aware of their suffering—under these conditions we pity them; we natu- 
rally desire to give assistance.!4 Unlike the goals of self-love, the objective 
of pity involves other persons; it is the remedy for their ills. It is an 
innate desire; and along with one component of self-love, the sexual, it 
forms the instinctive material out of which experience, reason, and will 
develop the adult person. 


THE witt. The capacity to will is closely connected in Rousseau’s 
thought, with that of desire. Every desire is the idea of an object, formed 
by the common-sense along with an effort, inspired by its pleasantness or 
painfulness, to secure or avoid that object which the idea represents. As 
a desire, it involves a course of action leading to a goal, the object to be 
secured or avoided. It is clear that some desires are compatible with each 
other; their goals and the courses of action which lead to them may all 
be pursued by one person. It is equally clear that others are incompatible; 
they cannot be realized in a single life. One may desire now to be in 
New York and to be in London; but one can neither engage in both 
those courses of action which would lead to these goals at the same time, 
nor enjoy, at the same time, the life which both cities offer. Where we 
entertain such conflicting desires, it is necessary to choose between the 
goals involved in them; and consequently between the courses of action 
which lead to them. The will is that capacity of the soul which enables 
us to choose between conflicting goals and to initiate one course of action 
as opposed to another, i.e., the course which leads to the goal selected.'® 

While Rousseau speaks of the will in this way, he also uses the 
word “will” in a second sense. The goal of a desire may be more or less 
comprehensive. It may be the welfare of the community as a whole, that 
of some smaller part of the community, or that of a particular person. 
Rousseau sometimes uses the word “will” to refer to the goal of desire; 
and when he does so, he classifies wills into general, corporate or party, 
and particular. The general will is the welfare of the community, the 
corporate will that of some particular person.!6 Thus, the word “will” 
sometimes refers to the capacity to select and act for goals while at others 
it refers to those goals themselves. 


REASON. Reason consists of two capacities according to Rousseau. 
The first is the capacity for sense reasoning or the common-sense which we 


14 Discourse upon Inequality, pp. 71-73; also Emile, pp. 184-86, 190-91. 

15 Cf. Discourse upon Inequality, pp. 92-93; Emile, pp. 256-57. 

16 Cf. Social Contract, Book II, Chapter 11. In this passage, Rousseau is particularly con- 
cerned with that subordinate group which constitutes the government; he uses the 
word “corporate” to describe the welfare of the government. 
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have already noticed. The second is the capacity for intellectual reasoning. 
This activity shows itself in three ways: in the formation of general ideas, 
in their application in judgment, and in inference from one judgment to 
another. Sense reasoning provides us with particular ideas of particular 
things—of this plum tree, that oak tree, et alia. The capacity for intel- 
lectual reasoning enables us to compare these particular ideas and to form 
the idea of a tree as such. This idea is not the idea of a precise shape or 
color of tree; such an idea would be an idea of a particular tree. It is a 
general idea, an idea of no particular shape or color whatever; and 
since it cannot be provided by the common-sense, it must spring from a 
different faculty. ‘The judgment “this tree is a plant,” similarly, cannot 
spring from the faculty of sense. It is the application of general ideas to 
particular things and consequently it involves ideas which the common- 
sense cannot yield. Also, it expresses an activity, that of joining a subject 
and predicate, which is totally foreign to the activity of sensing. Similarly, 
when we infer, from the judgment that this is a tree and all trees are 
plants, the further judgment that this is a plant, we are exercising the 
faculty of intellectual reason.17 


REASON AND LANGUAGE. ‘The exercise of this capacity is intimately 
connected with the use of language. The common-sense provides us with 
no general ideas by which to understand the similarities and differences, 
the relations and disjunctions of particular objects. To become aware of 
the idea of a color in distinction from the surface which it covers, of a 
relation between things in distinction from the things themselves, of a 
tree as such in distinction from particular trees—all this requires words 
by which to center our attention upon such abstract things unrepresent- 
able by sense. Without the use of proper names, we could not compare 
objects represented by the common-sense; but without the use of other 
names, we could not form the general ideas of properties and classes 
which result from that comparison. Moreover, without the use of sen- 
tences or propositions, we could not bring clearly before our minds the 
relations between particulars and between genera and species that we 
represent by general ideas and capture in the judgments and inferences 
we make with them. “. . . general Ideas cannot be conveyed to the Mind 
without the Assistance of Words, nor can the Understanding seize them 
without the Assistance of Propositions.” 18 

The exercise of reason is instrumental to the organization of de- 
sires. It enables us to predict what consequences will follow from our 
actions, showing us, in this way, how to achieve the goals of desire. It also 
enables us to see which goals are good and which bad. It does not by itself 


17 Discourse upon Inequality, pp. 58-60; Emile, pp. 71, 122, 131. 
18 Discourse upon Inequality, p. 58; also, pp. 47-48, 57-60; Emile, p. 131. 
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make us choose the former; this is the function of will. But by discovering 
the good and by revealing the way to it, it enables the will to make an 


informed selection of goals, and to initiate those courses of action which 
lead to them.19 


EMERGENCE OF CAPACITIES. Rousseau presents a hypothesis as to 
the times in which the various faculties of the soul begin to exercise them- 
selves and as to the kinds of adult persons which their exercise constitutes. 
He divides life from infancy to maturity into five stages and asserts that 
each sees the emergence of one of the faculties into full-fledged operation. 
He presents the adult person endowed with all five and possessed of a 
character which varies according as they are exercised in different social 
environments. For the most part (sex is the notable exception), the exer- 
cise of each faculty is not presented as making a sudden appearance but, 
rather, as dominating in its stage. The adult personality appears as a 
function of the exercise of all and of the social institutions in which the 
person lives. 


INFANCY AND FEELING. ‘The first stage is infancy, from birth to 
about two. This stage is dominated by feeling, by the feeling of pleasure 
and pain. Of course, pleasure and pain cannot occur by themselves; they 
are responses to or qualities of (Rousseau does not say which) sensations 
received by the infant. The occurrence of these feelings leads to habits of 
securing and avoiding the objects which cause them. In later stages these 
habits manifest themselves as desires.2° But the infant’s life is chiefly one 
of pleasure and pain and habits relevant to each, e.g., that of nursing. 


BoyHOoD AND THE SENSES. ‘The second stage extends roughly from 
two to twelve. Its beginning is marked by eating and walking. It is 
dominated by the exercise of the faculty of sense. The development of the 
appropriate sense organs coupled with independent movement brings 
into consciousness an enormous number of sights, touches, sounds, etc. The 
ability to speak and to remember enables the common-sense to compare 
the sensory and imaginal material thus discovered, and to form words 
and ideas for particular sensible objects. Moreover, imagination which 
comes into play with memory presents new objects for desire, thus in- 
creasing the relatively small stock of infantile wishes. But desire, imagina- 
tion, memory, and language are all dominated by sense since they can 
extend to nothing which is not derived from it.?? 

Intellectual reason manifests itself only slightly in this second 


19 Discourse upon Inequality, pp. 139-41; also Emile, pp. 34, 196-97, 292, 423. 
20 Emile, pp. 7, 29. 
21 Emile, pp. 41, 44, 71, 89-90, 97, 104, 112, 113, 115, 122. 
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stage. Movement, along with sufficient strength to manipulate physical 
things, provides the child with an idea of himself, i.e., with an idea of 
something opposed to external objects; and in this self-consciousness, he 
finds desires for things which are sometimes satisfied and at others disap- 
pointed. This experience provides him with a notion as to his own well- 
being, i.e., with the notion of the satisfaction of his desires. But it does 
not extend far into the future. The child cannot think of his well-being 
as including or excluding the satisfaction of a desire which cannot occur 
until twenty years have elapsed. The contemplation of his limited well- 
being, however, requires the exercise of reason. The child must judge in 
two ways in order to conceive it. He must first judge that “this is a thing 
of a certain sort” and he must judge, secondly, that things of this sort, if 
dealt with in a certain way, bring about what he wishes to secure or to 
avoid. To desire a picnic tomorrow as part of one’s well-being requires 
judging that something is food and that if one puts it there, one can find 
it tomorrow in the picnic basket. This exercise of reason, of course, is 
furthered by the development of speech.?? 


PREADOLESCENCE AND REASON. Between twelve and fifteen, the 
intellectual reason emerges as dominant. At this stage of life, one possesses 
greatest strength; since the desires are few and physical energy great, 
there is an enormous superfluity of power over what is required to satisfy 
wants. This excess is devoted to the satisfaction of curiosity and eventu- 
ates in judgments concerning the relations of things. Its exercise enables 
the child to extend the notion of his well-being over a much longer 
period of time and to develop a comprehensive system of goals whose 
achievement constitutes his natural happiness. It enables him, also, to 
think of actions as instrumental to that happiness. He can distinguish, 
by virtue of the intellectual reason, between what is naturally good and 
what is useful to its accomplishment. At this stage, the enormous supply 
of unused energy is directed toward discovering what is true about the 
world, toward developing a comprehensive notion of well-being, and 
toward using those truths as instruments for achieving the latter.?° 


ADOLESCENCE, DESIRE, AND EMOTION. Between fifteen and twenty, 
the quality of life is altered enormously by the emergence of the sexual 
desire. It brings with it an interest in other persons and, coupled with 
pity, a genuine affection for them. In preceding stages the child lives in a 
state of psychological self-sufficiency. But now, the ideas awakened in the 
mind by other persons please or displease and the simple desire for 
physical consummation alerts one to their existence and importance. The 


22 Emile, pp. 42, 56, 72. 
23 Emile, pp. 82, 128-29, 130, 131, 140, 141. 
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natural inclination to pity fuses with the purely physical sexual desire 
and produces the desire to assist and cherish. This new desire is love or 
affection; and when one begins to feel it, he begins to watch for signs of 
a similar inclination on the part of others toward himself. Innately, it has 
no focus; but one who shows signs of reciprocation becomes the person 
upon which it is centered. Its physical sexual aspect then may become 
overt. It endows love for a particular person with a superfluity of driving 
urgency which overflows and awakens related desires, charging them with 
an emotional vitality they would not otherwise possess. Many of these 
related desires are directed toward persons other than the beloved. The 
desires thus started are of different sorts which are determined by the way 
in which those others are related to the situation. Thus, friendship is 
felt for those who give no trouble, jealousy for those who interfere in one 
way, simple hatred for those who interfere in another, gratitude toward 
others, competition, contempt, pride, humility, etc. This is the time in 
which the simple feelings of pleasure and pain give rise to the complex 
life of desire and its emotions according to the ways in which the social 
situation of the person allows expression to the emerging desire for sex 
and the always present natural inclination to pity.™4 


Moratity. Moreover, in this stage the youth begins to develop 
notions of right and wrong, and of kinds of behavior subject to moral 
judgment. He acquires the notion of extended well-being; this is, simply, 
all the objectives which will satisfy his desires. His new interest in others 
now enables him to distinguish between those objectives which consist in 
improving the lot of others from those which consist in improving his 
own. He can act altruistically or selfishly; and he can, therefore, acquire 
the notion of the well-being of society as a whole. He can see that accom- 
plishing the latter may be a different thing from realizing his own well- 
being, that doing his duty may be quite different from realizing his own 
particular interests. Sex coupled with pity makes one interested in secur- 
ing the welfare of others and that of the community at large. They lay 
the basis for action from duty as opposed to action from simple inclina- 
tiow,-2 


MatTurITY AND WILL. The fifth stage of development is not clearly 
demarcated by Rousseau, but he seems to hold that it lasts from about 
twenty to about twenty-five. The faculty which comes into full play during 
this period is the will. In the preceding stage, the person has developed 
the distinction between those objectives of his desires which constitute 
his own well-being and those which constitute the well-being of society as 


24 Emile, pp. 172-74, 175-76, 188, 190-91, 197. 
25 Emile, pp. 182, 195-96. 
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a whole. He now generalizes this distinction into that between the well- 
being of any particular person and that of society. He adds a third element 
to this twofold distinction of objectives—the well-being of a group less 
comprehensive than society, but more comprehensive than a particular 
person. This is the well-being of a group, party, or class as opposed to 
that of an individual person and to that of an entire society. ‘The person’s 
desires now impel him toward three kinds of goals which may not lie 
along the same path: toward what will satisfy his personal interest, that of 
some group, or that of his society. For example, a landed proprietor may 
wish to impose a charge for use of a road running through his property; 
such a toll would be to his personal interest. He may also desire to pre- 
serve the power of the landed aristocracy, and the toll might operate to 
destroy this power by increasing the harassment of the poor. Moreover, he 
might desire to advance the well-being of the nation as a whole, and this 
well-being might require both the distribution of land and the abolition 
of all toll roads. Such a person must choose one from among the objec- 
tives toward which his desires move, and must initiate the action which 
expresses his choice. Moreover, this is the time appropriate for marriage, 
and marriage involves a decision of the same kind. From among possible 
mates, one must be chosen; and the course leading to marriage initiated. 
This is a decision to which a consideration of one’s peculiar interests is 
not alone relevant. The well-being of one group at least, the family, if 
not that of society at large should be accounted for. ‘The will comes into 
exercise as the basis for determining one’s role in society and participa- 
tion in the institution of marriage.6 

In this fifth stage, men reach maturity. The institutions in which 
they grow up provide details of character. But disregarding these differ- 
ences bound to nation, class, and party, Rousseau assures us that all men 
desire to secure or to avoid those things whose ideas give them pleasure 
or pain respectively, that these desires express themselves in uniform habit- 
ual ways of securing their objectives, that reason serves as a practical in- 
strument in the enterprise of realizing desires, that their attitudes and 
emotions are governed by the ways in which other persons impinge upon 
their love (the natural outgrowth of sex and pity), and that their wills 
exercise themselves from time to time in selecting one from among com- 
peting desires to be realized in action informed by whatever knowledge 
their reason can bring to it. 


The development of society 


One of Rousseau’s chief concerns, as we shall see, is to give a justi- 
fication for the political state, a reason for holding that men ought to 
26 Emile, pp. 419ff; Social Contract, I, vii; U1, m1, 1v; III, u. 
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live under government notwithstanding its restraints. His procedure like 
that of Locke is in part to show how men would live were there no 
government and to conclude from the unsatisfactoriness of that state of 
nature, along with certain other premises, that they ought to live under 
the aegis of civil institutions. Rousseau presents this moral justification 
for government as if it involved an account of human life, growing from 
the state of nature into the political state. But he tells the reader, in 
effect, that his account should be understood not as a history but as a 
metaphor which represents something quite different from human life— 
the psychological distinction between asocial and social motives with the 
different kinds of consequences to which they lead. This elaborate figure 
of speech, however, very clearly gets lost and the reader sees that Rousseau 
undoubtedly regards his work in two ways, both as a speculative account 
of human development from a primitive condition to a civilized political 
society, and as an account of the natural as opposed to the social be- 
havior of men.?? In the preceding section we have drawn upon his specu- 
lative history in order to ascertain his view as to the asocial and social 
motives of men, and as to the behavior which expresses them. We shall 
now present the speculative history. The conclusion that men ought to 
live under government will be discussed later. 


‘THE STATE OF NATURE: FIRST STAGE. Rousseau divides the history 
of mankind into four stages, the first three of which constitute his “‘state 
of nature.” In the earliest, each man secured all his necessities only by 
virtue of his native strength and practical intelligence. His senses, vitally 
important to the pursuit of food and to self-protection, were subtle; his 
feeling of pleasure and pain seldom awakened; his knowledge of particu- 
lar things confined to those of practical utility; his reason exclusively de- 
voted to acquiring that knowledge; his desires and emotions, few and 
simple. Male and female formed no lasting union; and offspring remained 
with the mother only until self-reliant. The chief task was wresting food 
from the land over which he wandered, and which no one owned; and 
each pursued it in isolation from others. The best combination of brain 
and brawn led to the survival of the most fit. Language was scarcely more 
than the expressive cries of brutes. Life was peaceful because, exclusively 
and separately occupied with survival, men had neither time nor oppor- 
tunity for pity and the desires, many of them destructive, to which it 
gives rise. In this stage, men lived in savage but scarcely noble inde- 
pendence and equality.”® 


SECOND STAGE. ‘The second stage is marked by the discovery of the 
bow, the fishhook, and fire. These discoveries required but also improved 


27 Discourse upon Inequality, pp. 10-11, 93-95. 
23571 Cid pp, 20-25, 40-40, 65-66, 79-82, 98-99. 
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man’s reason. They made it possible to store up more food than was 
needed at any particular moment and in this way to guard against future 
want. Prudence for the future made man conscious of himself, for it made 
him proud of his accomplishment. But self-consciousness and pride re- 
quired that others recognize him—the object upon which both that con- 
sciousness and pride were directed. Man shortly became aware that other 
persons exist with thoughts to be controlled and energies to be directed 
toward the objectives he himself adopted. This desire to use others led to 
association with them; but the nomadic nature of life, the need to get as 
much as one can for oneself, made the association only temporary. ‘Thus, 
prudence reinforced by invention led to temporary groups; but as yet did 
not give rise to permanent social institutions. This was the stage of 
savagery which might claim nobility. 


THIRD STAGE AND PROPERTY. ‘The third stage is marked by the 
discovery of new techniques for economic production. Hook, arrow, and 
fire improved the life of the hunting nomad; but the use, first, of stone 
implements and, later, of metal changed it altogether. These instruments 
made agriculture possible, and brought the permanent family into exist- 
ence. ‘The families which tilled the soil claimed it as their own. ‘Those 
who were not members of the family group were naturally excluded 
from use of its land; and having mixed his labor with the land, the leader 
of the family, the father, acquired a property-right over it. Owners em- 
ployed those who owned nothing and those whose intelligence enabled 
them to amass great property acquired dominion over field laborers and 
over those who owned less. New techniques of production ushered in 
settled family life, property, class distinctions, and inequality of economic 
power coupled with economic dependence of owners and workers. The 
noble savage disappeared.?9 


DEsIRE AND EMOTION. With economic inequality and interde- 
pendence came a complete alteration in the life of desire and emotion. 
Having always the same companions and becoming familiar with their 
problems, men came to pity them, most notably those of their own family; 
and pity, coupled with sex, gave rise to ties of love and affection between 
them. Language grew up as a necessity of cooperative existence. It 
enabled the expression of desire and, by this means, its continuing multi- 
plication. Love and affection grew into that complex of desires and emo- 
tions which make up family loyalty. But from the generous conduct 
which expresses that loyalty many destructive desires also emerged. In 
order to advance the family welfare, one must diminish or destroy that of 
those who opposed it. Moreover, other vicious passions grew up toward 
29 Ibid., pp. 108-19. 


[310] EDUCATION AND PHILOSOPHICAL THOUGHT 


persons both within and without the group. Love for others generated a 
need to be approved by them, and this need for public approbation gave 
rise to the notion that one was better than others. This idea made each 
person resent any questioning of his own excellence and gave rise to many 
hurtful inclinations such as ambition, vengeance, jealousy, hatred, and 
cruelty. New techniques gave rise to settled family life and inequality of 
economic power and these, in turn, gave rise to all those inequalities of 
value which people place upon themselves and others in light of their 
desire to be approved by those toward whom they direct their love and 
their affection. 


Justice. Near the end of the third stage, another idea emerges in 
human life, that of justice. Each landowner fears the loss of his property, 
for the desire to own is never satisfied. Small owners desire more land and 
large owners need to deprive the smaller of their holdings in order to 
remove the threat they offer. Those who hold no land constitute a danger 
to both. The idea of justice emerges as the idea of a set of rules which will 
assure stable ownership and orderly transfer of title. But in the third stage, 
there is no government to enforce justice, and consequently a constant 
fear of disorder not infrequently justified by the fact. From the holding 
of property, the idea of right or just action arises; but this new morality 
finds no enforcement other than the sporadic insistence of individuals 
upon its recognition.®° 


‘THE CONTRACT AND THE POLITICAL STATE. Government naturally 
emerges as an instrument for enforcing the morality of justice. Owners 
express to one another their common danger and convince those who 
possess nothing to join them in life under government. The latter, armed 
with the force of all derived from their agreement or contract, assured 
security to each member of society—to the owners their property or its 
transfer only by consent, and to those who owned nothing, freedom from 
oppression. The business of government was, officially, to palliate the 
inequalities which spring from wealth and poverty by mutual duties 
which would secure ownership while satisfying, to some degree, the 
avarice of those who hoped to become owners. But while this was its off- 
cial purpose, government became, in fact, the instrument by which the 
wealthy strengthened the fetters of the poor and enhanced their own 
power to exploit. Government and the laws emerged as an apparatus by 
which the inequality and interdependence of mankind, economic, social, 
and moral, might be crystallized and made irrevocable.*1 

We have seen how the capacities of human beings develop from 


30 Ibid., pp. 116-19, 124-26. 
31 [bid., pp. 133-38. 
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one stage of life to another. We have also seen how the modern 
(eighteenth century) political state with all its inequalities and de- 
pendencies of one person and class upon another has risen from the most 
primitive human life. In the light of these two theories, we must now 
examine Rousseau’s educational recommendations. 


RECOMMENDATIONS—PRIVATE EDUCATION 
Goal recommendation 


The goal which Rousseau recommends for private education is 
peace with oneself. This tranquility is neither the untrammeled satisfac- 
tion of all desires, nor the puritanical abnegation of them. It lies, rather, 
in a harmony between power and desire which occurs when we want only 
what we are able to secure through exercise of our native abilities, and 
when such wants are satisfied through the latter. Enjoying it demands a 
minimal reliance upon society; for while its institutions—government, 
business, organized art and amusement, etc.—ought to operate to satisfy 
needs, they in fact exploit those whom they do not corrupt by multiplying 
their vicious desires, and are, in any case, threatened by social revolu- 
fons. 

This internal peace is not a single kind of life yielded at the end 
of a successful education. Rather, a different kind of contentment belongs 
to each of the five stages through which the individual passes. The goal 
recommendation in Rousseau’s educational theory, thus, splits into five 
parts, each of which we shall examine briefly. 


Subordinate recommendations 


Education consists in all the activities involved in achieving peace 
with oneself. They are of three kinds: activities carried on by nature 
herself—the growth of organs and faculties through the five stages out- 
lined earlier; the activities of men in directing these natural processes; 
and those of things—the action of the environment upon the growing 
person. ‘The activities of nature, the five stages of growth, limit what men 
can teach each other, and what their experience of the environment can 
teach them.*? Consequently, Rousseau recommends a different method 
and curriculum, though not always a different administrative procedure, 
as useful for bringing about internal peace in each of the five stages. 

There are three different ways for realizing the goal of education: 
one for private, one for public education, and one for the education of 


32 Emile, pp. 6-7, 20, 197-98. 
33 [bid., pp. 6-7. 
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women which, here, must be disregarded. Within private and public edu- 
cation, one can distinguish recommendations concerning method, cur- 
riculum, and administration which are subordinate to that of achieving 
peace with oneself at each stage of life. Let us consider the proposals con- 
cerning private education. 


INnFANcy. In the first stage, one’s life is chiefly that of pleasure 
and pain; but even in this rudimentary existence, there is a kind of calm 
to be achieved. It can be secured if pain is diminished so far as possible, 
and pleasure increased. To this end, Rousseau recommends that mothers 
care for their own children and not rely on servants, feed them at the 
breast and not employ wet nurses, and wrap them in loose rather than 
tight garments. Here Rousseau is objecting to practices among the wealth- 
ier Classes of Europe. Moreover, habits should be discouraged so far as 
possible in order to prevent the pain of disappointment. But while these 
recommendations make for a more contented infancy, their validity stems 
also from their usefulness to later life. Maternal care provides 
a sound emotional basis for future development, loose garments 
allow for healthy bodily growth, and the absence of strong habits per- 
mits the deliberate establishment of others at a time when good ones can 
be fostered more readily. With an eye to the future, Rousseau recom- 
mends, also, not pampering the infant in order to prevent the habit of 
domination, not ordering his life rigorously in order to prevent that of 
submissiveness, and moving him about in order to give him the idea of 
himself and of space. Generally, the treatment of infants ought to be 
personal and highly permissive; and what ought or ought not to be done 
for them can be learned by watching and listening carefully to their 
expressive babble, the language of infancy, to ascertain when important 
needs require administrations and when caprices may be ignored.*4 


BoyHoop. The education of boyhood as of all later stages of life 
should be administered by the father or (if not possible) by a tutor. This 
tutor ought to remain with his student until the latter’s education is 
completed, i.e., until he is about twenty-five. The child should be reared 
in the country, or at least removed from the vices of society. 


Training the senses. ‘The senses, including the common-sense, 
dominate this period of life. The curriculum, therefore, ought to consist 
in the training of the senses and in such knowledge as they alone can 
offer. There should be no explicit teaching of any language, especially a 
foreign one, no fables, no books, no moral training; all these require ex- 
perience which the child does not possess and meet needs which he does 
84 bid pp.) 12,114, 15, 30, 31, 33, 35. 
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not harbor. He cannot learn a subject before equipped with the capacity 
for it, and he cannot assimilate what appears useless to him. What he 
wants to know is what the world of sensory observation contains; this is 
the need which it is possible to satisfy, and whose satisfaction makes the 
boy happy.®® 

The training of the senses takes the form of correcting the judg- 
ments yielded by one sense with the help of those of others. Thus, im- 
mediate judgments concerning the distance and size of things derived 
from vision can be verified by judgments derived from others. The seen 
distance of a thing can be corrected or confirmed by walking to it; the 
seen size by touch. Audition should be trained in a similar way. The 
sound which bodies make can tell us that they are large or small, far or 
near, and moving rapidly or slowly. Rousseau notices that this informa- 
tion is not based on hearing alone, but also on a kind of touch, that 
stimulated by sound waves, chiefly in the face. These auditory and semi- 
tactual judgments should be verified by touch and sight. The sense of 
touch, though not far reaching, is the most accurate of the senses in its 
judgments of shape, size, texture, and the like; and as the crucial con- 
sideration in verifying other sensory judgments, it should be trained to 
the highest degree of accuracy possible. Rousseau is not concerned to 
train the child for accurate judgment of taste and smells. A highly de- 
veloped taste is more than a child needs or wants, and a discriminating 
sense of smell makes the imagination wild. Rousseau suggests a training 
for the muscular sense also—a training which will develop accurate dis- 
crimination with respect to weight and resistance—even though this 
sense does not appear in our earlier classification. It would be trained as 
the others by comparison of its judgments with theirs. 

The knowledge which this training should yield is of two kinds: 
the first is knowledge of particular things and the training of the senses, 
if successful, naturally leads to it because that training provides precise 
sensations of various kinds out of which the common-sense creates an 
idea of the object causing them. Also, it should produce the ideas of space 
and time in which particular things may be found and, consequently, a 
second kind of knowledge, that of the observable relations between things 
in the natural world. 


Methods. ‘Three procedures are suggested for training the sense 
of vision. So far as possible, all should be applied in games. The first 
consists of games whose winning requires the most accurate visual judg- 
ment of distance. It involves correlating distances seen with distance ex- 
perienced neuro-muscularly. The prize goes, for example, to the child 
who most accurately finds the shortest route over a distance estimated by 
35 Ibid., pp. 53-55, 73, 76, 77. 
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the eye. The second procedure is drawing. Learning how to draw things 
related in space will increase the precision of ideas of their shapes and 
will clarify perspective relations. The third procedure is geometrical con- 
struction. At this stage, the child cannot do mathematics; his intellectual 
reason is still dormant. But the compass and straightedge will give him 
an intuitive knowledge of geometrical relations which geometry can later 
formulate. The method for improving audition is twofold. First, the 
child should play games in the dark; the absence of light will compel him 
to rely upon audible relations and locations of bodies. Secondly, simple 
poetry and simple language often repeated together with reading music 
will make his feeling for pitch, rhythm, and meter much more acute. The 
recognition of things by touch and its use in finding one’s way about are 
improved by games in the dark and by maintaining the finger-tips in a 
subtle condition.#6 


The basis for morality. At this stage, the child cannot act morally. 
Moral conduct is conduct engaged in because of one’s duty, and the 
child, at this stage, cannot understand what duty is. He tells the truth 
because it is natural to do so, not because it is a duty; but the notion of 
promise-keeping is unintelligible to him since he cannot foresee the future 
and bind himself by a promise to act in a certain way later. Duty, acting 
always in accord with a rule because one has promised to do so, is a notion 
irrelevant to the child’s behavior. Nonetheless, one can cultivate in the 
child those habits which will make right action easier at a later stage. 
Thus, one ought to encourage the habit of respect for other peoples’ pos- 
sessions; this will enable respect for property, that over whose use some 
person has legitimate control, at a later stage. Similarly, one ought to 
engender habits of obedience; not by exacting promises to obey, but by 
letting the child suffer the consequences of disobedience. If there is any 
danger that these consequences should not follow, the tutor can make 
them certain while letting them appear natural. Violent emotions should 
be discouraged by treating them as illness. The possibilities of doing harm 
should be kept at a minimum, for the habit of acting harmfully enables 
the intention to do harm which is necessary to immorality. Morality, at a 
later stage, may be made more certain by instilling the belief that it is a 
way of acting one cannot engage in before he is mature.*7 


Reading and writing. ‘The child’s life, in this stage, is one of no 
formal instruction, observation of nature, and a great deal of play and 
gymnastic activity. The closest he should come to formal instruction is 


36 The discussion of the training of the senses and of the ideas it should engender is 
distributed in Emile over a considerable area, but chiefly between pp. 97-121. 
37 Emile, pp. 57-68. 
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learning how to read and write. Make it interesting and useful for him to 
learn these arts, and any method will accomplish the result.38 


General method. Governing all the detailed procedures which 
the tutor should use with the boy, there is a single principle. It is: allow 
him to do what he desires so long as that is within his power. Freedom 
consists in desiring what one is able to do and in doing what one desires. 
Thus, in allowing the child to do what he desires when it is in his power, 
one makes him free. This principle requires, first, that dependence upon 
others, especially parents, be maintained at a minimum. Uncontrolled 
affection for the child is likely to diminish his power by instilling a great 
number of desires in him, or to augment it improperly by making him 
dependent on others for the satisfaction of his needs. Freedom requires 
that the child should be made self-reliant. Second, the use of this principle 
means that learning will be agreeable, for the child will be doing what he 
desires to do. The principle that inspiring interest is the way to teach 
follows from the principles of freedom. Third, in order to determine what 
the child’s powers are, he should be observed carefully. This supervision 
will show what desires ought and ought not to be encouraged. Fourth, the 
child ought to be made to believe that, in learning, he is doing what he 
desires to do. If necessary, he should be deceived into this belief. Fifth, 
he should learn what desires are harmful in their satisfaction by the 
punishment of natural consequences, not by commanding his freedom. 
Sixth, where desires are too dangerous, force should be used in restraining 
them. Seventh, imagination should be discouraged, since it leads to a 
multiplication of desires which would quickly exceed the boy’s power to 
realize them.” 

Use of the principle of freedom with its attendant maxims assures 
happiness for the child to the age of twelve. But it does something more. 
In the child’s freedom and independence it lays the basis for knowledge 
and good conduct in maturity by acquainting him with the natural world 
and sequestering him from society; it prevents that early frustration of 
pity which hardens the heart, and that instilling of prejudice which stocks 
the mind with error. Rousseau calls these procedures “negative educa- 
tion.” It teaches neither virtue nor knowledge, but it paves the way for 
both by preventing the early establishment of error and vice.*° 

PREADOLESCENCE: THE PROBLEM. ‘The third stage of life, pre- 
adolescence, is marked by a sudden and great increase in strength. The 
child’s desires remain few and simple, but his growth gives him much 
more strength than is required for satisfying them—a superfluity which 


38 [bid., pp. 80-81. 
39 Ibid., pp. 42-48, 50, 55, 58, 84. 
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at no other time of life is so ample. This strength naturally assumes two 
forms: one of working as opposed to playing, the other of wondering 
about the physical and social world. The child has developed the idea of 
himself and the idea of securing what he wants. Consequently, he can 
subordinate means to ends and work to secure the latter. His energy also 
runs over into wondering or desiring to know. The pedagogical problem 
is to unify these two activities, that of working and that of wondering, 
into a single activity of learning.41 We shall examine the curriculum and 
procedures of instruction first, and then see how this unification is 
achieved. 


Curriculum. ‘The preadolescent should study the natural environ- 
ment, geometry, geography, astronomy, economy, and social institutions. 
In studying the natural environment, he ought, simply, to notice the 
natural objects it contains—forests, lakes, shrubs, animals, and the like. 
He cannot yet enjoy them, for the emotions which lend them the colors 
of interest have not yet emerged in his life, dependent as they are upon 
the sexual desire. But a careful attention to them lays the basis for the 
later appreciation of nature which Rousseau pointed to, in a very effective 
way, as among the chief enjoyments of life. Geometry, geography, and 
astronomy will satisfy his natural wonder about the physical world. The 
study of the economy and social institutions, especially those of economic 
production, will yield an idea of his place in society and of social in- 
equality and interdependence. In this connection, he ought to learn a 
trade such as carpentry; a vocational skill will assure the gentleman a 
livelihood in case of social revolution—something which Rousseau antici- 
pated and through his writings, perhaps unwittingly, helped to further in 
France. 


Procedures. None of these subjects should be learned from books. 
Rather, the knowledge of each should grow out of the tutor’s directing 
the observation of the student, and out of the student’s exercise of his 
intellectual reason. Objects in nature should be carefully pointed out to 
him, their differences and similarities remarked upon and their peculiari- 
ties noted. Learning geometry should take the form of independent 
reasoning and this can be stimulated by posing practical problems whose 
geometrical solution is felt as important. 

Where instruments for measuring are required the student should 
make them for himself. Geography and astronomy, similarly, should be 
learned by directed observation and independent thought. The student 
may learn that the earth is round by being made to notice that the sun 
rises in the East and sets in the West and by being asked to speculate on 
41 [bid., pp. 128-29, 140. 
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the question of how it happens to do so every day. When maps and globes 
become useful, he should make them for himself. The economy and its 
institutions should be observed directly by laboring in workshops. This 
will show him how commodities are produced and distributed, will give 
him the idea of property, and will show him the social inequalities and 
interdependencies based upon it. It will also enable him to learn a trade. 

General method. First, books ought not to be used to convey in- 
formation to the preadolescent boy. They are made of symbols and sym- 
bols absorb the attention of the student diverting him from the things 
they symbolize. Globes and maps, made by the student himself, are 
helpful even though symbols; for the very making of them is the ex- 
pression and crystallization in the student’s mind of the geographical and 
astronomical facts for which they stand. Books, on the other hand, are 
not his own creation. There is one exception to the stricture against 
books. Robinson Crusoe should be a constant companion. In it, the 
student will find an inspiration for the independence of mind, the self- 
reliant intellectual activity, and the bent toward doing what is practically 
useful on one’s own which is requisite to knowledge of the world. It is 
not that the student will learn this from the statements in the book, but 
rather that he will be inspired by its hero’s example to a similar individ- 
uality of thought and conduct. With the abolition of books, independent 
observation of things and reasoning about them is the only alternative 
for teaching. 

Second, one should not try to teach the student many things. His 
interest in a few can lead him to genuine knowledge of them. But if 
many are forced upon him, he can learn none of them thoroughly and 
will end by being interested in learning nothing at all. Third, one should 
teach only those subjects around which center problems whose solution 
appears useful to him. His interest in learning will be aroused and main- 
tained in this way; and without it no subject can be mastered. Fourth, 
although a subject is organized after a logical model, as in the case of 
geometry, one should never teach it by following that model. Interest in 
a subject, grounded on its utility, never can flow in deductive channels, 
but it is the student’s only motive. Consequently, the only order to 
follow in instruction is that of association and suggestion. Fifth, one 
should never appeal, in instruction, to the student’s desire to excel over 
others: this will lead to jealousy and hatred. The student should compete 
for excellence in learning; but his rival should be his own earlier record, 
not the activity of those few others with whom in his rural environment 
he may associate.*3 


42 Ibid., pp. 130-32, 134-35, 144, 147-48, 152-53, 155-58, 163, 165. These passages discuss 
both curriculum procedures. 
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The application of these five general principles results in an ac- 
tivity of teaching and learning which focuses wonder and work on a 
single objective. If employed, they satisfy the student’s wonder about 
things by giving him a knowledge of them; and they afford him this 
knowledge by making it arise as a result of his own work to bring about 
what he regards as practically useful discovery. 


ADOLESCENCE: THE PROBLEM. In this stage of life, love and affec- 
tion with all their attendant desires and emotions emerge; and the student 
naturally wishes to associate with others and to learn more about the 
society they form. But social life ordinarily leads to the multiplication of 
desires beyond one’s power to satisfy them and to the pursuit of selfish 
ends. Introducing the youth into it and teaching him about it ordinarily 
leads to the blunting of natural pity, libertinism, and economic exploita- 
tion. These prevent that inner peace, the just proportion between desire 
and power, which is the objective of education at every stage. But the 
demands of youth cannot be prevented; and the educational problem of 
this stage is that of providing a protection which will enable him to live 
in society without adopting its vices, to share a life with others without 
surrendering his independence, to develop the desires and emotions 
without submitting to those which are destructive. We shall examine the 
curriculum, its procedures, and general method in order to see how 
Rousseau would solve this problem. 


Curriculum. During this period, the student should spend some 
time in Paris where he should read a great many books—ancient history 
and biography, Greek and Latin imaginative literature, French and 
Italian poetry, drama, grammar and rhetoric, fables, and contemporary 
literature. Habits of right conduct should be deliberately established. 
Natural religion, the belief that God governs the world but authorizes no 
particular institution, should be instilled; and the student who is not 
born into a religion should be required to choose some sect.*4 


Procedures. ‘The procedure for dealing with the youth’s reading 
is discussion. It should make three points. The first is that men suffer 
many sorrows, some natural, but the majority of them artificially induced 
by economic and social inequalities. The second is that, in society, the 
student will be threatened by them himself. History and biography, 
especially, help to make these points. If vanity makes him feel removed 
from this danger, its natural consequences should be allowed to diminish 
it; but the exhibition of human folly in fables may be even more useful, 


44 Ibid., pp. 192-94, 199, 200-201, 201-202, 208-209, 209-10, 210, 214, 219-20, 222-23, 278, 
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especially if he is allowed to draw the moral himself. The third point is 
that contemporary literature exhibits the artifice and corruption of con- 
temporary society, i.e., the consuming interest in doing more than one 
is able and a thorough disregard of the simple, generous goods offered by 
a more natural life; while a study of ancient literature shows what the 
good life is since it takes the life of nature as its model. The discussion of 
his books, along with attendance at the theater, will show the youth that 
in society men suffer from different degrees of unhappiness, that they are 
conscious of it, and that he is threatened by it. This knowledge will 
awaken his pity for others; but it will not blunt that desire as would a 
direct exposure to much evil. He will desire to be of assistance to others; 
and to avoid the cause of their unhappiness, i.e., their economic and 
social interdependence. Grammar and rhetoric will aid this purpose; but 
it should come late in the period since it would be of little use in 
view of the small number of associates he is at first allowed. 

Habits of good conduct should be established, first, by bringing the 
student to work for the happiness of others. He cannot yet act rightly 
since he knows nothing of duty, but doing good deeds engenders the 
habits of good conduct which enable him to act rightly when he comes to 
knowledge of morality. Second, they will be established by deferring 
sexual activity as long as possible. Deferring it allows habits of helping 
others, independently of one’s own emotions toward them, to become 
established—impartiality undiminished by the social ties incurred by 
sexual behavior and its attendant emotions. Rousseau is convinced also, 
that long postponement insures the physical and mental health of the per- 
son and his offspring. ‘The postponement of sexual activity would be ac- 
complished by directing the youth’s attention into hunting and farming, 
by a round-the-clock surveillance of him, and by avoiding attractive and 
froward women. 

The teaching of religion should not consist in reading theology; it 
is too abstract and difficult. It should consist, rather, in bringing the youth 
to observe the beauty and design of nature and to infer from it the exist- 
ence of a deity governing the universe—an inference of reason whose con- 
clusion would be reinforced by dictates of the heart. Teaching religion 
would consist in observation, inference, and attention to one’s own in- 
tention—all clarified in conversation. It has the merit of assuring good 
character independent of the restraints of civil law. 


General method. There is no rule which tells the tutor exactly 
what to do at this stage. His objective is the cultivation of sentiments—of 
kindly interest in others springing from pity and sex, coupled with a 
high degree of independence; of willing submission to the Deity Whose 
recognition is largely a matter of intuition. There are no recipes for creat- 
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ing these emotions. But there is one general principle which is a guide, if 
not a guarantee, for the instructor. It is that of using one passion to con- 
trol another. Reason is passive and cannot be used to this end. Passions 
which distract the student from learning what his books afford, from 
habits of good conduct, and from religious belief may be controlled by 
appeal to his loyalty, love, and gratitude toward the tutor, especially if 
the tutor does not destroy these emotions by letting the student know he 
expects them. Obedience may also be secured by appeal to the student’s 
growing sense of individuality, by bringing him to see that he is now re- 
sponsible for his own actions.*® 

This curriculum and these ways of dealing with the student will 
alert him to the vices of contemporary social life, and will endow him with 
the capacity to resist them. His insight into the human condition, his 
habits of good conduct, and his religious belief will make him helpful to 
others but independent of their caprices. ‘They will keep his desires few, 
commendable, and within his ability to satisfy them. He will be able to 
live in society without conforming to its destructive patterns, independent 
of the fortunes of his station because, aside from wife and children 
shortly to be acquired, he relies for happiness chiefly upon his own inner 
resources. 


EARLY MATURITY: PROBLEMS AND PROCEDURES. From twenty to 
twenty-five, the will comes into full play; and the chief decisions it must 
make concern marriage and the kind of life in society the student adopts. 
The problem is to enable the young man to make a useful decision on 
both scores. 

The decision to marry should be fostered in the following way. The 
student should be removed from Paris, and while wandering with his 
tutor through the countryside, should come upon a family, in straightened 
circumstances and possessed of a daughter a little younger than he, 
modest, simple, and reared for the purpose of exercising the duties and 
enormous powers which Rousseau attributes to the female partner in 
marriage. He should fall in love with her, be removed from her for an 
extended period of travel, and return to marry at the age of about twenty- 
five. The period of travel will enable the student to decide whether his 
rural discovery is the person with whom he will spend his life and about 
whom he will center his new-found, but limited emotional dependence. 

During the period of travel, the student should study the nature of 
government and the rights and duties of the citizen. He will learn the 
distinctions between the general, the corporate, and the particular will; 
and will observe the manner in which the nations of Europe fail to em- 
body the general will or public good in their laws. He should decide 
45 Ibid., pp. 190, 192-94, 195-96, 282, 287-88, 292. 
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against a life of business, finance, civil service, or the army; all these 
make him enormously dependent upon others. He should exert his will 
in favor of an agricultural life on his own land, remote from aggressive 
neighbors, persecution by priests, and the corruption of cities and insti- 
tutions of government. Such a life is the best one can find in a society 
whose governments are corrupt, acting to realize not the public good but 
their own welfare as a class. Full participation in public affairs where 
these are degenerate is impossible for the good man because they are not, 
while he is, motivated by the general will. The conclusion of private 
education ought to be the withdrawal of the student and his wife, of 
Emile and Sophy, from participation in public affairs. 

Both the decision to marry and to live in society but independently 
of it require knowledge of morality. This is knowledge of one’s duties. 
Any action is done from duty if it springs from a principle which con- 
trols the desires and emotions. Reason offers no such principle; rather, 
its role is to show the way to realize our desires. The sense of duty, the 
conscience, and the will decide which desires will be realized; and where 
reason is informed, the will chooses not merely rightly but also intelli- 
gently. The informed will issues commands to our desires which are in 
conformity with the general will; and since Emile’s will develops fully at 
this time, he is able to act morally—to marry wisely and in conformity 
with duty, to withdraw from society from which the public good has 
been banished by governments acting as instruments for the class of the 
powerful and wealthy.‘ In earlier stages, the instructor controlled the 
student by pitting one passion or emotion against another; in maturity, 
the student’s own will emerges as controller with the help of reason of 
those habits or desires which his experience of the world and his feeling- 
reaction to it have built up. 


RECOMMENDATIONS—PUBLIC EDUCATION 


Rousseau’s consideration of private education culminates with the 
recommendation that the young adult seeing the corruption of con- 
temporary society should retire from it so far as possible. In no way other 
than withdrawal can that genuine happiness be achieved which springs 
from desiring only what our unaided efforts can secure and from decisions 
made in the light of duty. But this recommendation was directed toward 
a society which Rousseau regarded as approaching dissolution. Reform 
was demanded in many nations of Europe; and near the end of Rous- 
seau’s lifetime, the chaotic history of Poland seemed to present the op- 
portunity for it. A friend asked Rousseau to make suggestions for reform 
of the Polish government. His reply includes a section in which he recom- 
46 Ibid., pp. 409-10, 420-21. 
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mends a system of public education—a system which would not exclude 
private education but which is considerably different from it.47 We may 
assume that Rousseau would have made similar recommendations for 
public education in any country where reform seemed likely, i.e., where 
it seemed possible that actions of government might be brought to em- 
body the general will or public good rather than the good of the wealthy 
and powerful classes. 


Goal recommendation 


The purpose of public education is to reproduce the national cul- 
ture from one generation to another, to develop in the student the na- 
tional character. This character expresses national manners, customs, and 
tastes; but its chief trait is that it provides for those who wear it a spon- 
taneous inspiration to work for the general will or good of the nation. In 
subjecting one’s own life to the welfare of the whole, one finds the only 
freedom which is genuine. He desires the public good, advancing it 
either by sacrificing his particular inclination in its favor or by contribut- 
ing to it all his own positive force. Everything he desires is within his 
power to achieve and he is both happy and free. The promotion of free- 
dom through submission to the general will is the goal recommendation 
for public education. 


Subordinate recommendations 


Rousseau orders the curriculum and administration of education 
to promote this adherence to the general will. Beginning at an early age 
children should be given intensive instruction in the geography, economy, 
history, and laws of Poland; the deeds of national heroes should be em- 
phasized. All the public school students should participate in games 
regularly, and those given a private education should be compelled to 
take part also. These games should have a common goal, which all can 
aspire to achieve, and should be played in public. Rousseau justifies this 
recommendation of compulsory physical education on the grounds that it 
makes for health, discipline, equality, fraternity, competition, and a habit 
of living under public inspection and of needing public approval. Prizes 
would be awarded not by referees but by public acclamation. In short, it 
would produce a healthy stock and people who have little feeling of self- 
advancement but a great need for cooperative effort toward the welfare 
of the state. The public good would be further enhanced by a short 


47 The Political Writings of Jean Jacques Rousseau, vol. II, edited by C. E. Vaughan. 
Considérations sur le gouvernement de Pologne, et sur sa Réformation Projetée, 
Chapitre iv, “Education.” Cambridge University Press, Cambridge, 1915. 
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period, to follow leaving school, spent in a kind of model government. 
Here the students would go through all the forms of actual administra- 
tion. It would both interest them in and prepare them for a public life. 

The curriculum should be administered through schools whose 
teachers and administrators were public officials. Rousseau recommends 
that no foreigners be employed and that all priests should be excluded 
from the public schools—a drastic recommendation since Church schools 
were well established as the chief teaching agencies in Poland. Tuition 
should be low; there should be scholarships carrying much prestige and 
offered to those altogether unable to pay. Teaching, as such, is not a self- 
contained profession, but only one aspect of public administration. Con- 
sequently all teaching positions should be temporary; and_ teachers 
should expect advancement to more brilliant posts upon fulfilling their 
duties well. They should be married and distinguished for learning and 
common sense. 

The schools should be administered by a central commission 
whose function it should be to inspect teachers, to make certain that the 
national objectives are being realized, and to advance or demote them as 
their performance warrants. 


PHILOSOPHY OF EDUCGACGIGyS 


EPISTEMOLOGY 


Rousseau holds that private education in societies whose institu- 
tions are corrupt should aim at providing an internal happiness in with- 
drawal from public affairs; and that in societies like that of Poland, where 
there is hope for reform, public education should aim at the same internal 
peace without withdrawal by fostering an inclination to serve the public 
good through institutions newly made responsive to it. In both cases, 
while knowledge is an important ingredient in the objective of education, 
its importance is not intrinsic to itself, but lies, rather, in its usefulness 
for realizing nonintellectual purposes and for the cultivation of good 
sentiments. It is important to know what is true because knowing it 
enables us to adjust our desires to our powers and to see which desires 
should be realized. Rousseau presents a theory as to the extent and 
method of knowledge which seems to support this view. Let us examine 
it, briefly, in order to see if it does so. 
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Extent of knowledge 


To know is to be certain about something, to see that some state- 
ment is true about it and could not be otherwise. However, we are im- 
mediately aware only of sensations and ideas. It seemed to Rousseau that 
we could be certain of the truth of no statements except those describing 
our sensations and ideas, that we could never be certain of the truth of 
statements about the things our ideas represent. But he argues himself out 
of this subjectivist position by adopting the following rule: admit as 
self-evidently true all statements you cannot help believing, and as true, 
all which follow from them; disregard all others.48 Let us see where this 
rule led him. 

Rousseau, first, could not help believing that he had ideas of the 
various kinds of sensation and that by comparing them, he united many 
of them into compound ideas which served to represent physical things. 
It followed, he thought, that there must be something which carried on 
these activities of sensing, and of comparing and combining. This was 
his self—an immaterial substance whose characteristic trait is the capacity 
to think or be aware of things. Following his rule, and admitting the ac- 
tivities of sensing, comparing, and combining, he concluded, first, that he 
existed. Secondly, he could not help believing that some of the ideas 
formed by the common-sense corresponded to single physical objects 
which were their causes outside his mind. For the simple sensations out 
of which they were formed, the color, scent, and solidity of the rose, 
were involuntarily present to him; and it was clear that each, taken 
separately, could not be caused by a separate physical object. Those 
sensations and images which did not come at will, and which he com- 
bined into the idea of a single object, must be caused by a single physical 
substance—a substance different from any mind because characterized 
by a trait incompatible with the capacity to think, i.e., by extension. His 
rule, thus, enabled Rousseau to show that he could know that he existed, 
and that in perception he confronted a world other than himself. Every 
person might make this argument, and each such argument shows that 
there is a self making it who confronts a common physical environment.*? 

Rousseau drew a third conclusion which concerned what we can 
know about the physical environment and the self. The objects in the 
former are composed of matter. The properties essential to matter were 
those which he could deduce from the qualities it caused him to perceive 
in it and these were three in number. Material objects he sometimes per- 
ceived in motion and sometimes at rest; consequently, motion was not 
natural to them. Matter does not move spontaneously or of itself. 


48 Emile, pp. 231-32. 
49 Ibid., pp. 232-34, 241-42. 
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Secondly, Rousseau could not help but experience his own act of will as 
the cause of some of the motions of his own body; only those material 
bodies move spontaneously which have wills. Consequently, the motion 
of material objects is given to them, ultimately, by some willing, voluntary 
agent. We can know that the physical universe is made of material sub- 
stances, that our souls are active immaterial substances, and that some 
active, willing agent gives material substances their motion.®° 

From experiment and observation, Rousseau tells us fourthly, we 
learn that bodies move according to general laws; and he supposed that 
this rule of law extends throughout nature that every event of every kind, 
physical, biological, and even psychological may be described in terms of 
some law. According to this view nothing happens at any time past, pres- 
ent or future, which cannot be described as accompanied by an event of 
some particular kind. Laws tell us that things happen in uniform ways. 
Consequently, it is possible to predict what will happen in the future if we 
know the laws which describe all of nature.51 

While everything we know, beyond what is immediately present to 
us, is known with the help of laws, we often make mistaken claims to 
knowledge. These mistakes have no basis in sensations. What we sense is 
clearly present to us and we are incapable of being in error concerning it. 
Mistakes arise in the judgments or inferences we make from our sensa- 
tions, and are corrected most efficiently by more careful sensory observa- 
tion of the same kind as that from which we drew the mistaken inference. 
Consider a stick partially submerged in water. It looks bent; and from 
this visual sensation, we infer that it really is bent. We correct this mis- 
taken inference by more careful visual observation; we stir up the water, 
causing the stick to look as if it were following the ripples; we draw the 
water off, causing it to look as if it were growing straight. Certainly, the 
stick does not move with the ripples and does not grow straight as the 
water is removed. Our eyes did not deceive us in showing us a bent stick 
because they have shown us that it is not bent. The procedure followed 
for further visual observation gives a true idea of the object visually 
observed, i.e., that it is straight; consequently, it makes it impossible to 
infer anything erroneous concerning the shape of the stick from our 
visual idea of it.52 


50 [bid., pp. 234-36. 

51 [bid., p. 234. 

52 Rousseau’s position here is altogether confused. The inference that the stick is bent 
is corrected not merely by further visual experience, but also by appeal to judgments to 
the effect that sticks do not move with ripples of the water they are in, and do not 
grow straight as the water is removed. 
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Method 


Rousseau advocates and uses a method for securing knowledge 
which contains three elements. All three are not involved in every one of 
his claims to knowledge, nor does he hold that every procedure for ac- 
quiring knowledge need contain all three. Observation, experiment, 
generalization, and inference or reasoning are necessary to support any 
claim about the existence or occurrence of particular things and for as- 
serting that particular laws describe nature. The “inner light,” faith, or 
the dictate of one’s heart are sufficient to support statements about the 
universe as a whole, particularly those of a religious kind. But a third 
element always governs both these procedures. We should not bother even 
to try to know what has no practical importance for us. Knowledge arises 
out of our hopes and fears as an instrument for realizing the former and 
allaying the latter. This practical need should direct all our empirical 
investigation of nature and all our speculation, based on what the inner 
light declares, concerning its origin and governance. While the statements 
in which we express our knowledge must be true or probable, by virtue of 
empirical evidence or of the evidence proffered by the inner light, what 
is important about their truth or probability is that it lends to action 
based upon them utility in satisfying our non-intellectual needs. All 
claims to know which have no practical importance, especially the meta- 
physical systems of philosophers, should be disregarded as vain and idle.®? 

Rousseau’s discussion of the extent of knowledge seems to be in- 
tended to show that his recommendation of the student’s personal ex- 
ploration of nature can succeed. These explorations amount to, and in 
some cases are designed as, experiments; and the view that the world 
proceeds according to laws supports this recommendation by assuring us 
that the experiments can lead to the discovery of the laws. His discussion 
of the method for clarifying our sensory observations and for avoiding 
errors of inference is designed to justify his recommendation of the train- 
ing of the senses and the deliberate formation of clear ideas of things, 
especially in boyhood and preadolescence. His statements concerning the 
empirical method seem to justify his recommendation that the student 
should rely on his own investigations rather than on those of others 
written down in books—his thoroughgoing de-emphasis of authority. His 
exaltation of the inner light is a justification for rejecting as legitimate 
parts of the curriculum all those philosophical systems which impugn 
natural religion. His emphasis on the pragmatic origin of knowledge and 
the instrumental character of reason justifies his exclusion from the cur- 
riculum of that large amount of traditional learning which he regards as 
of no practical importance. It should be noted, however, that Rousseau’s 
53 Emile, pp. 231-32, 240; Discourse upon Inequality, pp. 39-41. 
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discussion of the extent and method of knowledge is little more than a 
declaration, and that its guarantee of the recommendations mentioned is 
little more than the tone of conviction in which it is stated. 


METAPHYSICS 


Rousseau expresses a metaphysical theory which has a certain 
relevance to the general aim of education, both private and public, as he 
understands it. In expressing it, his intent seems to be to show that it is 
possible to develop persons who can control their own lives. Let us see 
how he guarantees this possibility. 


God and the physical universe 


Rousseau’s metaphysical theory contains four propositions of espe- 
cial importance here. He holds, first, that God exists and that the entire 
physical universe moves according to laws which express His will. This 
motion, we have seen, cannot be inherent in bodies; and since the only 
source of motion with which we are directly acquainted is our own will, 
we cannot but conclude that what moves all things is a will. Observation 
shows that the parts of the physical universe move according to law; the 
solar system, the circulation of the blood, the adaptation of different 
forms of life, one to another, are examples. It follows, Rousseau thought, 
that the will which makes things move in such ways is an intelligence. 
There are many ways in which bodies could move, but there is only one 
set of laws according to which they actually do move. The agent which 
controls their moving, consequently, must have selected the patterns 
they actually follow from among all those which are possible, and this 
awareness of possibilities requires intelligence. 

This argument for the existence of an intelligence which controls 
the physical universe by its will, Rousseau finds reinforced by the inner 
light; he cannot help but feel that its conclusion is true and the systems 
of jargon constructed by metaphysicians neither enhance nor diminish 
his conviction.*4 

Secondly, the body which every human being possesses is governed 
by law as much as is any other. Some of its motions are given to it wholly 
from without—its motion with that of the earth, and its fall! when not 
supported. Others are composed of both external and internal factors. 
Through the sense organs, external bodies cause sensations whose pleasure 
or pain brings about the motions of desire, attraction toward those bodies 
whose ideas are pleasant and repulsion from those whose ideas are painful. 
In cooperation with the instincts of pity and of sex, a complex of habitual 
54 Emile, pp. 235-38. 
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desires and actions, with all their attendant emotions, comes into existence 
and constitutes the essential pattern of the individual personality. Both 
as a physical object and as a focus of sensations and attendant habits, the 
actions of the human body are quite as much determined by physical law 
as those of any other material substance. 


God and the moral universe 


Yet, we often know that those of our actions which express our 
desires are wrong. Injury is treated with revenge, misfortune with con- 
tempt, and opportunity with self-aggrandizement rather than considera- 
tion for others. Still, we know that we should love our enemies, assist the 
unfortunate, and consider ourselves as no more important than others. 
We feel an opposition between the rules which ought to govern our 
conduct, and the inclinations toward personal satisfaction dictated by 
pleasure and pain which actually do so—a contradiction between moral 
laws and physical laws. This contradiction demonstrates that the human 
being is an immaterial substance or soul as well as a body. For there 
must be something which can act according to the duties we recognize; 
and since the body is governed by physical rather than moral law, there 
must be some other substance over which the latter holds dominion. This 
immaterial substance is a part of ourselves; and enmeshed in our senses, 
we frequently disregard its moral law in favor of the physical.55 

Thirdly, the moral law expresses itself in our acts of will. The will 
is our ability to choose between desires and it involves, in each case of its 
exercise, a judgment that it is better to act on one desire rather than 
another. This judgment may be to act on a desire which is in accord with 
duty; then, the action springing from it is right. It may be, also, to act 
on one which is not; then, the action is either wrong or indifferent. But 
in both cases, the judgment and its action, the whole act of will, is free. 
It has no antecedent cause; there is no physical law which describes it. In 
their conduct, human beings are trapped in a system of universal, in- 
variant, physical law willed by Providence; but having immaterial souls, 
they are also free and active agents whose wills introduce into nature 
actions which are “‘no part of the system marked out by Providence. . . .” *6 

Fourthly, the moral law which governs the free acts of the soul is 
sanctioned by God’s will. The soul consists of no parts; hence, it cannot 
suffer dissolution. We are not, however, directly aware of it in ourselves. 
In memory, past consciousness presents itself to us, and in expectation 
future consciousness is anticipated. One’s awareness of self is not that of 
an immaterial substance but, rather, that of a unity of conscious acts held 


55 Ibid., pp. 240-41, 246-47, 256-57. 
56 Ibid., p. 243. 
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together by this backward and forward glance. After death, the unity 
continues but expectation disappears, leaving only a recollection of our 
conduct during life. God’s reward for virtue is our memory of it. His 
punishment of the wicked is not everlasting since that would be incom- 
patible with His goodness; it is the torment for evil-doing, imposed by 
one’s own conscience and by other persons, experienced during this life.®7 

Rousseau’s metaphysical picture shows God as a willing intelligent 
agent whose existence and nature is represented in the universe in two 
ways: first, in the system of physical law which explains the motion of all 
bodies; and, secondly, in the system of moral law which all immaterial 
substances are free to obey and free to exemplify by control or denial of 
desires natural to the bodies with which they are connected. 

The freedom which this metaphysical theory insures makes plausi- 
ble the chief objective of both private and public education. If correct, it 
shows that the mature person is free to do what he ought, i.e., to act upon 
those desires which are not only within his power but which are also in 
accord with duty. In retirement from a corrupt society and in participa- 
tion in a good one, this is the form which any life ought to exhibit. The 
metaphysical theory shows that it is possible despite the universal reign 
of physical law and thus gives foundation to the curriculum and method 
which is directed toward it. 


ETHICS 


Rousseau’s ethical theory is not set down systematically, but in 
Emile and The Social Contract we find some ethical reflection which 
provides at least a sketch for it. This sketch yields a definition for “the 
good life,” and a statement as to what some of its constituents are. It plays 
the role in Rousseau’s thought of a justification for the objectives of edu- 
cation both private and public. 


The good life 


The good life, for Rousseau, is one of happiness; but since the 
notion of happiness varies from one person to another and is frequently 
quite unclear, Rousseau’s definition of the good life must be explained 
further by explaining his notion of happiness. In society under govern- 
ment by virtue of the organization of economic and other activities which 
it implies, men possess more power to control the world than is necessary 
to satisfy their fundamental needs. To use it, men have multiplied their 
desires far beyond necessity and, through the instrumentality of their 
institutions, have exploited one another for trivial or evil purposes—for 
5T Ibid., pp. 246-47. 
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the sake of shallowness and greed. The pursuit of such goals is unending 
because the power to satisfy new desires is always present. It is found in 
the lives of most men but it embodies the genuine character of none. The 
interdependence of human beings in society has made them discontented 
because, by increasing their power without improving the institutions 
through which it is expressed, it has generated a form of life which does 
not embody the most widespread and fundamental of human needs. 
Power to satisfy desire does not lead to happiness. 

In the state of nature, life apart from government and its institu- 
tions, the power of men is insufficient to satisfy their fundamental needs. 
When there is independence rather than cooperation under government, 
there is insecurity for all. An excess of desire over power leads to misery 
and frustration. Here, too, the genuine character of no one can be ex- 
pressed in his life since the power to express it does not exist. Discontent, 
again, is the result. 

Happiness consists in an inner peace which we find when power 
and desire are in equilibrium and when power is exercised to realize 
good desires. We cannot be happy if we harbor more desires than we can 
realize, and if we have more energy than is required to satisfy them. But 
we also cannot be happy merely because our power to control the environ- 
ment is exactly used up by the satisfaction of the desires we feel. We 
might enjoy such an equilibrium and yet suffer from discontentment 
because we recognize that our power is utilized for the realization of 
desires which are indifferent or evil rather than good. The inner peace 
which is happiness requires that power be exerted for the satisfaction of 
good desires.58 

The important problem then is that of identifying those desires 
which are good. It is easy to suppose that the goodness of a desire is its 
conduciveness to an action which is pleasant, but this view Rousseau 
rejects. It is also easy to suppose that it consists in its leading to an action 
which is forced upon the agent by some other person, in its leading to an 
action which is compelled by civil or divine law. This view Rousseau 
rejects also. Pleasure does not make a desire good and conformity to law 
is prudence, at best. The goodness of a desire consists in our choosing to 
realize it rather than another and in our choosing correctly.5® A desire is 
good because we will correctly to realize it. 

We must next ask what makes our act of will one which is correct. 
Here, Rousseau seems to invoke the distinction between the general, the 
corporate, and the individual will, i.e., the welfare of the whole, of a more 
limited group, and of a particular person. Ideally, the correctness of an 
act of will consists in the fact that the realization of the desire which it 


58 [bid., pp. 44-47, 59, 298-99. 
59 Ibid., pp. 256, 408-10; Social Contract, Book II, Chapter m1. 
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selects constitutes part of the general will or public welfare. Assuming 
that a road open to all is part of the public welfare while a toll road is not 
and that I desire both, my selection of the former desire for realization is 
a correct act of will. Class or private interests might be better served by 
selecting the desire for a toll road, but this act of will would be incorrect 
since the welfare of smaller groups and of individuals may be incompati- 
ble with that of the whole. Our desires frequently conflict, tending some- 
times toward the public welfare and sometimes not. Those are good 
which are in conformity with duty, and duty consists in the general rule 
that we ought to will to realize the general welfare. 

The institutions of society (Rousseau had in mind that of the later 
eighteenth century) are devised and controlled in such a way that the 
general will cannot be embodied in them. They are inadequate for the 
realization of good desires. In these unfavorable circumstances, must we 
say that there can be no good desires, i.e., that there can be no act of will 
which is in conformity with duty? Rousseau seems to give two answers. 
The first is to repeat the view that good desires are those which are in 
conformity with duty or the general will and to recommend in conse- 
quence a reformation of social institutions, violent if necessary. The 
second is to assert a quite different view, i.e., that where we cannot act 
on desires sanctioned by duty or the general will, we should select for 
action those which are within our power and lead to our own welfare (the 
particular will).®° 

The good life, one of happiness, consists in an inner peace which 
proceeds from an equilibrium between power and desire and from a free 
and correct choice of those desires which we act to satisfy. This free 
choice is correct if the desire selected leads to action whose consequences 
make part of the general will; or, where the general will is precluded, if 
the desire selected makes for action whose consequences constitute part 
of the particular will. In general, the good life is tranquility which pro- 
ceeds from the satisfaction of desires in accord with duty as both vary 
with concrete circumstances. 


Criteria for the good life 


What are the criteria by which we decide which of our desires 
should be realized? Many social situations are possible. How can we tell 
which of them is the public good or general will? Many personal lives are 
possible. How can we tell which of them is the individual good or par- 
ticular will? We cannot say that reason affords the answer to either ques- 
tion; for while reason can show us the consequences of adopting this rule 
rather than that, of taking this rule to be our duty rather than that one, it 
60 Emile, pp. 10, 46, 59, 157, 198, 256, 298-99, 421. 
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cannot tell us that the consequences constitute the public or individual 
good. The dictates of conscience or of the heart are the ultimate resort. 
That a particular social arrangement constitutes the social good or 
general will is decided by noticing whether conscience gives approval to 
it and the same must be said for the individual good or particular will. 
The criterion for the good life, both social and individual, lies in the fact 
that the rules of duty which it embodies are acceptable to conscience; 
and this is the fact that the consequences yielded by following them are 
approved by that faculty.®1 


Education and the good life 


Rousseau holds that each stage of development carries with it its 
own good. But there are two kinds of good and the various stages of life 
cannot all be good in the same sense. The life which is naturally good is 
one which is tranquil because of an equilibrium between innocent de- 
sires and the capacity to satisfy them. Apart from institutions based upon 
private property and socialized techniques of production, the desires of 
men are innocent as are also the desires of children. This is the import of 
Rousseau’s view that God made all things good and that man is born free, 
while it is human meddling which makes things evil and enslaves the 
meddler. The life which is morally good is that in which guilty desires 
are properly subject to the rule of duty. It is the good life as that has been 
outlined above. 

In accord with this distinction between the naturally and the 
morally good life, Rousseau argues that the first four stages of life can be 
naturally good and that the business of education is to assure the achieve- 
ment of it in each period. Thus, the infant should be permitted the 
pleasure which comes from fulfillment of all its desires provided such 
permissiveness does not lead to injuring it or establishment of harmful 
habits; the boy should be made happy by satisfying his curiosity about the 
sensible world; the preadolescent, by combining satisfaction of his domi- 
nant desires to know and to work; and the adolescent, by formation in 
him of those habits of feeling and acting which yield the greatest degree 
of tranquility toward newly emergent desires and emotions. In each 
case, the happiness which education should engender is only naturally 
good since prior to maturity, the person cannot understand a rule of 
duty, nor act upon it. Despite this truth, in the second, third, and fourth 
stages of development, the child can be brought to behave as if he were 
acting because of a rule of duty; and this establishment of habits of the 
right sort is a preparation in boyhood, preadolescence, and adolescence 
for the morally good life of maturity. The first four stages of education 
61 Ibid., pp. 34, 68, 248-49, 250, 252-53. 
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have their own natural good; but in each, the tutor should prepare the 
child for an adult life whose tranquility stems from the exercise of power 
in accord with duty for the realization of desires. ‘The nature of duty, it- 
self, as well as of concrete duties is the chief subject for mastery in the 
last stage of private education. We have seen that it is the goal which 
informs all of public education from its beginning to its end. 


Duty and the political state 


Only in the uncorrupted political state can the life which is mor- 
ally good be fully realized. One’s duty is always to act upon a rule whose 
obedience makes part of the general will or public good. In everyone, 
there are two tendencies: a tendency to adopt such rules and another to 
adopt those courses of action which make part of the corporate or particu- 
lar will. Acting in the latter way, however, produces the insecurity and 
exploitation which characterizes both the latest stage in the state of nature 
and life in the corrupt political states of civilization. But the contract or 
agreement upon which political states rest, is an agreement between 
these two tendencies in oneself—an agreement that where there is in- 
compatability between interest in the general will and interest in 
lesser goods, the former shall prevail. In this contract between the two 
parts of the self, Rousseau finds the force inherent in the rule of duty; and 
identifying this rule as commanding the general will, he identifies the 
morally good life with one conducted within uncorrupted political and 
social institutions—with a life in obedience to civil law.® 

The agreement with ourselves, always to act in accord with duty, 
involves a complete abrogation of individual autonomy. In the state of 
nature, one has rights over his own life, property, speech, etc. The de- 
cision to live in a political state, however, is the decision to give up all 
these rights to that state. Consequently, the citizen can claim only those 
rights explicitly granted to him by the state. Thus, private property, 
freedom of speech, of thought, of association, et alia, are matters for the 
state to determine; and Rousseau quite clearly believed that a healthy 
state would limit the scope of some of these rights considerably—most 
notably the right to private property. Although his views on this subject 
were not consistent, he seems often to have argued that the use of state 
power for the protection and enhancement of the interests of the indolent 
and wealthy should be remedied; and the remedy was the reconstruction 
of the state in such a way as to destroy the power of parties and classes. 
This remedy involves an enormous limitation upon the private owner- 
ship, especially of land, which led to the inequality and corruption 
against which he inveighed. The social contract, or decision to act in 
62 The Social Contract, I, v1, vu; I, 1v; III, xvi; IV, 1. 


[334] EDUCATION AND PHILOSOPHICAL DPHOUGIE 


accord with duty, makes personal rights a gift from the state rather than 
an individual endowment.® 

For Rousseau, it was the business of private education to enable 
people to live independently of those societies which did not embody the 
general will and to survive their reconstruction. On the other hand, it 
was the business of public education to promote the good life by fostering 
an attitude of spontaneous submission to duty as the moral manifestation 
of the general will and as an instrument for its embodiment in the state. 


SELECTIONS FROM 
A Discourse upon the 


Origin and Foundation of 
the Inequality Among Mankind 


By John James Rousseau. Printed for R. and J. Dodsley, in Pallmall, 
London, MDCCLXI. 


PREFACE 


Laying aside therefore all the scientific Treatises, which teach us 
merely to consider Men such as they have made themselves, and confining 
myself to the first and most simple Operations of the human Soul, I think 
I can distinguish in it two Principles prior to Reason, one of which in- 
terests us deeply in our Preservation and Welfare, and the other inspires 
us with a natural Aversion to see any other being, but especially any 
Being like ourselves, suffer or perish. It is from the Concurrence and the 
Combination our Mind is capable of forming between these two Prin- 
ciples, without there being the least Necessity for adding to them that of 
Sociability, that, in my Opinion, flow all the Rules of natural Right; 
Rules, which Reason is afterwards obliged to re-establish upon other 
Foundations, when by a gradual Exertion of its own Powers it has at 
last stifled the Authority of Nature. ... 
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FIRST PART 


What therefore is precisely the Subject of this Discourse? It is to 
point out, in the Progress of Things, that Moment, when, Right taking 
place of Violence, Nature became subject to Law; to display that Chain of 
surprising Events, in consequence of which the strong submitted to serve 
the weak, and the People to purchase imaginary Ease, at the Expense of 
real Happiness. .. . 

Let us begin therefore, by laying aside Facts, for they do not affect 
the Question. The Researches, in which we may engage on this Occasion, 
are not to be taken for Historical Truths, but merely as hypothetical and 
conditional Reasonings, fitter to illustrate the Nature of Things, than to 
show their true Origin, like those Systems, which our Naturalists daily 
make of the Formation of the World. . . . 

If I strip this Being [man], thus constituted, of all the supernatural 
Gifts which he may have received, and of all the artificial Faculties, which 
he could not have acquired but by slow Degrees; if I consider him, in a 
word, such as he must have issued from the Hands of Nature; I see an 
Animal less strong than some, and less active than others, but, upon the 
whole, the most advantageously organized of any: I see him satisfying the 
calls of Hunger under the first Oak, and those of Thirst at the first Rivu- 
let; I see him laying himself down to sleep at the Foot of the same Tree, 
that afforded him his Meal; and behold, this done, all his Wants are com- 
pletely supplied. .. . 

Men, accustomed from their Infancy to the Inclemency of the 
Weather, and to the Rigour of the different Seasons; inured to Fatigue, 
and obliged to defend, naked and without Arms, their Life and their 
Prey against the other wild Inhabitants of the Forest, or at least to avoid 
their Fury by flight, acquire a robust and almost unalterable Habit of 
Body; the Children, bringing with them into the World the excellent 
Constitution of their Parents, and strengthening it by the same Exercises 
that first produced it, attain by this Means all the Vigour that the human 
Frame is capable of. . . . 

The first Language of Man, the most universal and most energetic 
of all Languages, in short, the only Language he had Occasion for, before 
there was a Necessity of persuading assembled Multitudes, was the Cry 
of Nature. As this Cry was never extorted but by a Kind of Instinct in 
the most urgent Cases, to implore Assistance in great Danger, or Relief in 
great Sufferings, it was of little use in the common Occurrences of Life, 
where more moderate Sentiments generally prevail. When the Ideas of 
Men began to extend and multiply, and a closer Communication began 
to take place among them, they laboured to devise more numerous Signs, 
and a more extensive Language: they multiplied the Inflections of the 
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Voice, and added to them Gestures, which are, in their own Nature, more 
expressive, and whose Meaning depends less on any prior Determination. 
They therefore expressed visible and moveable Objects by Gestures, and 
those which strike the Ear, by imitative Sounds: but as Gestures scarcely 
indicate any thing except Objects that are actually present or can be 
easily described, and visible Actions; as they are not of general Use, since 
Darkness or the Interposition of an opake Medium renders them useless; 
and as besides they require Attention rather than excite it: Men at length 
bethought themselves of substituting to them the Articulations of Voice, 
which, without having the same Relation to any determinate Object, are, 
in quality of instituted Signs, fitter to represent all our Ideas; a Substitu- 
tion, which could only have been made by common Consent, and in a 
Manner pretty difficult to practise by Men, whose rude Organs were un- 
improved by Exercise; a Substitution, which is in itself still more diffi- 
cult to be conceived, since the Motives to this unanimous Agreement must 
have been some how or another expressed, and Speech therefore appears 
to have been exceedingly requisite to establish the use of Speech. 

We must allow, that the Words, first made use of by Men, had in 
their Minds a much more extensive Signification, than those employed 
in Languages of some standing, and that, considering how ignorant they 
were of the Division of Speech into its constituent Parts; they at first gave 
every Word the meaning of an entire Proposition. When afterwards they 
began to perceive the Difference between the Subject and Attribute, and 
between Verb and Noun, a Distinction which required no mean Effort of 
Genius, the Substantives for a time were only so many proper Names, the 
Infinitive was the only Tense, and as to Adjectives, great Difficulties must 
have attended the Development of the Idea that represents them, since 
every Adjective is an abstract Word, and Abstraction is an unnatural and 
very painful Operation. 

At first they gave every Object a peculiar Name, without any regard 
to its Genus or Species, things which these first Institutors of Language 
were in no Condition to distinguish; and every Individual presented 
itself solitary to their Minds, as it stands in the Table of Nature. If they 
called an Oak A, they called another Oak B: so that their Dictionary must 
have been more extensive in Proportion as their Knowledge of ‘Things 
was more confined. It could not but be a very difficult Task to get rid of 
so diffuse and embarrassing a Nomenclature; as in order to marshal the 
several Beings under common and generic Denominations, it was necessary 
to be first acquainted with their Properties, and their Differences; to be 
stocked with Observations and Definitions, that is to say, to understand 
Natural History and Metaphysics, Advantages which the Men of these 
Times could not have enjoyed. 

Besides, general Ideas cannot be conveyed to the Mind without 
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the Assistance of Words, nor can the Understanding seize them without the 
Assistance of Propositions. . . . Every general Idea is purely intellectual; 
let the Imagination tamper ever so little with it, it immediately becomes a 
particular Idea. Endeavour to represent to yourself the Image of a Tree in 
general, you never will be able to do it; in spite of all your Efforts it will 
appear big or little, thin or tufted, of a bright or a deep Colour; and 
were you Master to see nothing in it, but what can be seen in every Tree, 
such a Picture would no longer resemble any Tree. Beings perfectly ab- 
stract are perceivable in the same manner, or are only conceivable by the 
Assistance of Speech. . . . We must therefore make use of Propositions; 
we must therefore speak to have general Ideas; for the Moment the Imag- 
ination stops, the Mind must stop too, if not assisted by Speech. If there- 
fore the first Inventors could give no Names to any Ideas but those they 
had already, it follows that the first Substantives could never have been 
any thing more than proper Names... . 

I stop at these first Advances, and beseech my Judges to suspend 
their Lecture a little, in order to consider, what a great Way Language has 
still to go, in regard to the Invention of Physical Substantives alone, (tho’ 
the easiest Part of Language is to invent,) to be able to express all the 
Sentiments of Man, to assume an invariable form, to bear being spoken 
in public, and to influence Society: I earnestly entreat them to consider 
how much Time and Knowledge must have been requisite to find out 
Numbers, abstract Words, the Aorists, and all the other Tenses of Verbs, 
the Particles, and Syntax, the Method of connecting Propositions and 
Arguments, of forming all the Logic of Discourse. For my own Part, I 
am so scared at the Difficulties that multiply at every Step, and so con- 
vinced of the almost demonstrated Impossibility of Languages owing 
their Birth and Establishment to Means that were merely human, that I 
must leave to whoever may please to take it up, the Task of discussing this 
dificult Problem, “Which was the most necessary, Society already formed 
to invent Languages, or Languages already invented to form Society?” 

But be the Case of these Origins ever so mysterious, we may at 
least infer from the little care which Nature has taken to bring Men to- 
gether by mutual Wants, and make the use of Speech easy to them, how 
little she has done towards making them sociable, and how little she 
has contributed to any thing which they themselves have done to become 
SObe' Tue 
It is therefore certain that Pity is a natural Sentiment, which, by 
moderating in every Individual the Activity of Self-love, contributes to 
the mutual Preservation of the whole Species. It is this Pity which hurries 
us without Reflection to the Assistance of those we see in Distress; it is 
this pity which, in a State of Nature, stands for Laws, for Manners, for 
Virtue, with this Advantage, that no one is tempted to disobey her sweet 
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and gentle Voice: . . . It is in a word, in this natural Sentiment, rather 
than in fine-spun Arguments, that we must look for the Cause of that 
Reluctance which every Man would experience to do Evil, even inde- 
pendently of the Maxims of Education. . . . 

Let us begin by distinguishing between what is moral and 
what is physical in the Passion called Love. The physical Part of it 
is that general Desire which prompts the Sexes to unite with each 
other; the moral Part is that which determines this Desire, and fixes it 
upon a particular Object to the Exclusion of all others, or at least gives 
it a greater Degree of Energy for this preferred Object. Now it is easy to 
perceive that the moral Part of Love is a factitious Sentiment, engendered 
by Society, and cried up by the Women with great Care and Address in 
order to establish their Empire, and secure Command to that Sex which 
ought to obey. This Sentiment, being founded on certain Notions of 
Beauty and Merit which a Savage is not capable of having, and upon 
Comparisons which he is not capable of making, can scarcely exist in him: 
for as his Mind was never in a Condition to form abstract Ideas of Regu- 
larity and Proportion, neither is his Heart susceptible to Sentiments of 
Admiration and Love, which, even without our perceiving it, are pro- 
duced by our Application of these Ideas; he listens solely to the Dispo- 
sitions implanted in him by Nature, and not to Taste which he never 
was in a Way of acquiring; and every Woman answers his Purpose. . . . 


SECOND PART 


Every thing now begins to wear a new Aspect. Those who hereto- 
fore wandered thro’ the Woods, by taking to a more settled Way of Life, 
gradually flock together, coalesce into several separate Bodies, and at 
length form in every Country distinct Nations, united in Character and 
Manners, not by any Laws or Regulations, but by an uniform Manner of 
Life, a Sameness of Provisions, and the common Influence of the Climate. 
A permanent Neighbourhood must at last infallibly create some Connec- 
tion between different Families. The transitory Commerce required by 
Nature soon produced, among the Youth of both Sexes living in Con- 
tiguous Cabins, another kind of Commerce, which besides being equally 
agreeable is rendered more durable by mutual Intercourse. Men begin to 
consider different Objects, and to make Comparisons; they insensibly ac- 
quire Ideas of Merit and Beauty, and these soon produce Sentiments of 
Preference. By seeing each other often they contract a habit, which makes 
it painful not to see each other always. ‘Tender and agreeable Sentiments 
steal into the Soul, and are by the smallest Opposition wound up into the 
most impetuous Fury: Jealousy kindles with Love; Discord triumphs; and 
the gentlest of Passions requires Sacrifices of human Blood to appease it. 
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In Proportion as Ideas and Sentiments succeed each other, and 
the Head and the Heart exercise themselves, Men continue to shake off 
their original Wildness, and their Connections become more intimate 
and extensive. They now begin to assemble round a great Tree: Singing 
and Dancing, the genuine Offspring of Love and Leisure, become the 
Amusement or rather the Occupation of the Men and Women, free from 
Care, thus gathered together. Every one begins to survey the rest, and 
wishes to be surveyed himself; and public Esteem acquires a Value. He 
who sings or dances best; the handsomest, the strongest, the most dexter- 
ous, the most eloquent, comes to be the most respected: this was the first 
Step towards Inequality, and at the same time towards Vice. From these 
first Preferences there proceeded on one side Vanity and Contempt, on the 
other Envy and Shame; and the Fermentation raised by these new Levains 
at length produced Combinations fatal to Happiness and Innocence. 

Men no sooner began to set a Value upon each other, and know 
what Esteem was, than each laid claim to it, and it was no longer safe for 
any Man to refuse it to another. Hence the first Duties of Civility and 
Politeness, even among Savages; and hence every voluntary Injury became 
an Affront, as besides the Mischief, which resulted from it as an Injury, 
the Party offended was sure to find in it a Contempt for his Person more 
intolerable than the Mischief itself. It is thus that every Man, punishing 
the Contempt expressed for him by others in proportion to the value he 
set upon himself, the Effects of Revenge became terrible, and Men learned 
to be sanguinary and cruel. Such precisely was the Degree attained by most 
of the savage Nations with whom we are acquainted. And it is for want 
of sufficiently distinguishing Ideas, and observing at how great a Distance 
these People were from the first state of Nature, that so many Authors 
have hastily concluded that Man is naturally cruel, and requires a regular 
System of Police to be reclaimed; whereas nothing can be more gentle 
than him in his primitive State, when placed by Nature at an equal Dis- 
tance from the Stupidity of Brutes, and the pernicious good Sense of 
civilized Man; and equally confined by Instinct and Reason to the Care 
of providing against the Mischief which threatens him, he is withheld by 
natural Compassion from doing any Injury to others, so far from being 
ever so little prone even to return that which he has received. . . . 

As long as Men remained satisfied with their rustic Cabins; as long 
as they confined themselves to the use of Clothes made of the Skins of 
other Animals, and the use of Thorns and Fish-bones, in putting these 
Skins together; as long as they continued to consider Feathers and Shells 
as sufficient Ornaments, and to paint their Bodies of different Colours, to 
improve or ornament their Bows and Arrows, to form and scoop out 
with sharp-edged Stones some little fishing Boats, or clumsey Instruments 
of Music; in a word, as long as they undertook such Works only as a 
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single Person could finish, and stuck to such Arts as did not require the 
joint Endeavours of several Hands, they lived free, healthy, honest and 
happy, as much as their Nature would admit, and continued to enjoy 
with each other all the Pleasures of an independent Intercourse; but 
from the Moment one Man began to stand in need of another’s Assis- 
tance; from the Moment it appeared an Advantage for one Man to possess 
the Quantity of Provisions requisite for two, all Equality vanished; Prop- 
erty started up; Labour became necessary; and boundless Forests became 
smiling Fields, which it was found necessary to water with human Sweat, 
and in which Slavery and Misery were soon seen to sprout out and grow 
with the Fruits of the Earth. 

Metallurgy and Agriculture were the two Arts whose Invention 
produced this great Revolution. With the Poet, it is Gold and Silver, but 
with the Philosopher, it is Iron and Corn, which have civilized Men, 
and ruined Mankind. Accordingly both one and the other were unknown 
to the Savages of America, who for that very Reason have always con- 
tinued Savages; nay other Nations seem to have continued in a State of 
Barbarism, as long as they continued to exercise one only of these Arts 
without the other; and perhaps one of the best Reasons that can be as- 
signed, why Europe has been, if not earlier, at least more constantly and 
better civilized than the other Quarters of the World, is that she both 
abounds most in Iron and is best qualified to produce Corn. 

To the tilling of the Earth the Distribution of it necessarily suc- 
ceeded, and to Property once acknowledged the first Rules of Justice: for 
to secure every Man his own, every Man must have something. Moreover, 
as Men began to extend their Views to Futurity, and all found themselves 
in possession of more or less Goods capable of being lost, every one in 
particular had Reason to fear, lest Reprizals should be made on him for 
any Injury he might do to others. This Origin is so much the more nat- 
ural, as it is impossible to conceive how Property can flow from any other 
Source but Industry; for what can a Man add but his Labour to things 
which he has not made, in order to acquire a Property in them? "Tis the 
Labour of the Hands alone, which giving the Husbandman a Title to the 
Produce of the Land he has tilled gives him a Title to the Land itself, at 
least till he has gathered in the Fruits of it, and so on from Year to Year; 
and this Enjoyment forming a continued Possession is easily transformed 
into a Property. .. . 

Behold then all our Faculties developed; our Memory and Imagi- 
nation at work; Self-love interested; Reason rendered active and the Mind 
almost arrived at the utmost Bounds of that Perfection it is capable of. 
Behold all our natural Qualities put in Motion; the Rank and Condition 
of every Man established, not only as to the quantum of Property and the 
Power of serving or hurting others, but likewise as to Genius, Beauty, 
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Strength or Address, Merit or Talents; and as these were the only Qual- 
ities which could command Respect, it was found necessary to have or at 
least to affect them. It was requisite for Men to be thought what they 
really were not. To be and to appear became two very different things, 
and from this Distinction sprang Pomp and Knavery, and all the Vices 
which form their Train. On the other hand, Man, heretofore free and 
independent, was now in consequence of a Multitude of new Wants 
brought under Subjection, as it were, to all Nature, and especially to his 
Fellows, whose Slave in some sense he became, even by becoming their 
Master; if rich, he stood in need of their Services, if poor, of their Assis- 
tance; even Mediocrity itself could not enable him to do without them. 
He must therefore have been continually at work to interest them in his 
happiness, and make them, if not really, at least apparently find their 
Advantage in labouring for his: this rendered him sly and artful in his 
dealings with some, imperious and cruel in his dealings with others, and 
laid him under the Necessity of using ill all those whom he stood in need 
of, as often as he could not awe them into a Compliance with his Will, and 
did mot find it his Interest to purchase it at the Expence of real Ser- 
vices. . . . Such were the first Effects of Property, and the inseparable 
Attendants of Infant Inequality. 

But it is impossible that Men should not sooner or later have made 
Reflections on so wretched a Situation, and upon the Calamities with 
which they were overwhelmed. The Rich in particular must have soon per- 
ceived how much they suffered by a perpetual War, of which they alone 
supported all the Expence, and in which, tho’ all risked Life, they alone 
risked any Substance. Besides, whatever Colour they might pretend to give 
their Usurpations, they sufficiently saw that these Usurpations were in the 
main founded upon false and precarious Titles, and that what they had 
acquired by mere Force, others could again by mere Force wrest out of 
their Hands, without leaving them the least room to complain of such a 
Proceeding. Even those, who owed all their Riches to their own Indus. 
try, could scarce ground their Acquisitions upon a better Title. It availed 
them nothing to say, “Twas I built this Wall; I acquired this Spot by my 
Labour. Who traced it out for you, another might object, and what Right 
have you to expect Payment at our Expence for doing that we did not 
oblige you to do? . . . the rich Man, thus pressed by Necessity, at last 
conceived the deepest Project that ever entered the Human Mind: this 
was to employ in his favour the very Forces that attacked him, to make 
Allies of his Enemies, to inspire them with other Maxims, and make them 
adopt other Institutions as favourable to his Pretensions, as the Law of 
Nature was unfavourable to them. 

“Let us unite, said he, to secure the Weak from Oppression, re- 
strain the Ambitious, and secure to every Man the Possession of what 
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belongs to him. Let us form Rules of Justice and of Peace, to which all 
may be obliged to conform, which shall not accept Persons, but may in 
some sort make amends for the Caprice of Fortune, by submitting alike 
the Powerful and the Weak to the observance of mutual Duties. In a 
word, instead of turning our Forces against ourselves, let us collect them 
into a sovereign Power, which may govern us by wise Laws, may protect 
and defend all the Members of the Association, repel common Enemies, 
and maintain a perpetual Concord and Harmony among us.” 

Much fewer Words of this kind were sufficient to draw in a 
Parcel of Rustics, whom it was an easy Matter to impose upon, who had 
besides too many Quarrels among themselves to live without Arbiters, 
and too much Avarice and Ambition to live long without Masters. 

. those among them, who were best qualified to foresee Abuses, were 
precisely those who expected to benefit by them; even the soberest judged 
it requisite to sacrifice one part of their Liberty to ensure the other, . . . 

Such was, or must have been had Man been left to himself, the origin 
of Society and of the Laws, which increased the Fetters of the Weak and 
the Strength of the Rich; irretrievably destroyed natural Liberty; fixed 
for ever the Laws of Property and Inequality; changed an artful Usurpa- 
tion into an irrevocable Title; and for the Benefit of a few ambitious 
Individuals subjected the rest of Mankind to perpetual Labour, Servi- 
tude, and Misery. .. . 

By thus discovering and following the lost and forgotten Tracks, 
by which Man from the natural must have arrived at the civil State; by 
restoring, with the intermediate Positions which I have been just indicat- 
ing, those which want of Leisure obliges me to suppress, or which my 
Imagination has not suggested, every attentive Reader must unavoidably 
be struck at the immense Space which separates these two States. . . . he 
will find himself in a Condition to understand how the Soul and the 
Passions of Men by insensible Alterations change as it were their Nature; 
how it comes to pass, that at the long run our Wants and our Pleasures 
change Objects; that, original Man vanishing by degrees, Society no 
longer offers to our Inspection but an assemblage of artificial Men and 
factitious Passions, which are the Work of all these new Relations, and 
have no Foundation in Nature. Reflection teaches us nothing on that 
Head, but what Experience perfectly confirms. Savage Man and civilized 
Man differ so much at bottom in point of Inclinations and Passions, that 
what constitutes the supreme Happiness of the one would reduce the 
other to despair. The first sighs for nothing but Repose and Liberty; he 
desires only to live, and to be exempt from Labour; may, the Ataraxy of 
the most confirmed Stoic falls short of his consummate Indifference for 
every other Object. On the contrary, the Citizen always in Motion, is per- 
petually sweating and toiling, and racking his Brains to find out Occu- 
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pations still more laborious: He continues a Drudge to his last Minute; 
nay, he courts Death to be able to live, or renounces Life to acquire Im- 
mortality. He cringes to Men in Power whom he hates, and to rich Men 
whom he despises; he sticks at nothing to have the Honour of serving 
them; he is not ashamed to value himself on his own Weakness and the 
Protection they afford him; and proud of his Chains, he speaks with 
Disdain of those who have not the Honour of being the Partner of his 
Bondage. What a Spectacle must the painful and envied Labours of an 
European Minister of State form in the Eyes of a Carribean! How many 
cruel Deaths would not this indolent Savage prefer to such a horrid Life, 
which very often is not even sweetened by the Pleasure of doing good? 
But to see the drift of so many Cares, his Mind should first have affixed 
some Meaning to these Words Power and Reputation; he should be 
apprized that there are Men who consider as something the looks of the 
rest of Mankind, who know how to be happy and satisfied with them- 
selves on the Testimony of others sooner than upon their own. In fact, 
the real Source of all those Differences, is that the Savage lives within 
himself, whereas the Citizen, constantly beside himself; knows only how to 
live in the Opinion of others; insomuch that it is, if I may say so, merely 
from their Judgement that he derives the Consciousness of his own 
Existence. It is foreign to my subject to shew how this Disposition en- 
genders so much Indifference for good and evil, notwithstanding so many 
and such fine Discourses of Morality; how every thing, being reduced to 
Appearances, becomes mere Art and Mummery: Honour, Friendship, 
Virtue, and often Vice itself, which we at last learn the secret to boast of; 
how, in short, ever inquiring of others what we are, and never daring to 
question ourselves on so delicate a Point, in the midst of so much 
Philosophy, Humanity and Politeness, and so many sublime Maxims, we 
have nothing to shew for ourselves but a deceitful and frivolous Exterior, 
Honour without Virtue, Reason without Wisdom, and Pleasure without 
Happiness. It is sufficient that I have proved that this is not the original 
Condition of Man, and that it is merely the Spirit of Society, and the 
Inequality which Society engenders, that thus change and transform all 
our natural Inclinations. . 
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SELECTIONS FROM 


The Social Contract 
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By J. J. Rousseau. The following readings are taken from Social Con- 
tract: Essays by Locke, Hume, and Rousseau, with an introduction by 
Sir Ernest Barker, New York: Oxford University Press, 1960, reprinted 
with the kind permission of the publisher. Footnotes omitted. 
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VI 


Of the Social Pact 


I assume, for the sake of argument, that a point was reached in 
the history of mankind when the obstacles to continuing in a state of 
Nature were stronger than the forces which each individual could em- 
ploy to the end of continuing in it. The original state of Nature, therefore, 
could no longer endure, and the human race would have perished had it 
not changed its manner of existence. 

Now, since men can by no means engender new powers, but can 
only unite and control those of which they are already possessed, there 
is no way in which they can maintain themselves save by coming together 
and pooling their strength in a way that will enable them to withstand 
any resistance exerted upon them from without. They must develop 
some sort of central direction and learn to act in concert. 

Such a concentration of powers can be brought about only as 
the consequence of an agreement reached between individuals. But the 
self-preservation of each single man derives primarily from his own 
strength and from his own freedom. How, then, can he limit these with- 
out, at the same time, doing himself an injury and neglecting that care 
which it is his duty to devote to his own concerns? This difficulty, in so 
far as it is relevant to my subject, can be expressed as follows: 

“Some form of association must be found as a result of which the 
whole strength of the community will be enlisted for the protection of the 
person and property of each constituent member, in such a way that each, 
when united to his fellows, renders obedience to his own will, and remains 
as free as he was before.” That is the basic problem of which the Social 
Contract provides the solution. .. . 
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It must be clearly understood that the clauses in question can be 
reduced, in the last analysis, to one only; to wit, the complete alienation 
by each associate member to the community of all his rights. For, in the 
first place, since each has made surrender of himself without reservation, 
the resultant conditions are the same for all; and, because they are the 
same for all, it is in the interest of none to make them onerous to his 
fellows. 

In short, whoso gives himself to all gives himself to none. And, 
since there is no member of the social group over whom we do not acquire 
precisely the same rights as those over ourselves which we have sur- 
rendered to him, it follows that we gain the exact equivalent of what we 
lose, as well as an added power to conserve what we already have. 

If, then, we take from the social pact everything which is not essen- 
tial to it, we shall find it to be reduced to the following terms: ‘‘Each of 
us contributes to the group his person and the powers which he wields 
as a person, and we receive into the body politic each individual as form- 
ing an indivisible part of the whole.” 


VIII 


Of the Civil State 


To the benefits conferred by the status of citizenship might be 
added that of Moral Freedom, which alone makes a man his own master. 
For to be subject to appetite is to be a slave, while to obey the laws laid 
down by society is to be free. But I have already said enough on this point, 
and am not concerned here with the philosophical meaning of the word 
Wberivi as 


IX 


Of Real Property 


I will conclude this chapter, and the present Book, with a remark 
which should serve as basis for every social system: that, so far from de- 
stroying natural equality, the primitive compact substitutes for it a 
moral and legal equality which compensates for all those physical in- 
equalities from which men suffer. However unequal they may be in bodily 
strength or in intellectual gifts, they become equal in the eyes of the law, 
and as a result of the compact into which they have entered. 
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BOOK II 
Ill 
Whether the General Will Can Err 


It follows from what has been said above that the general will is 
always right and ever tends to the public advantage. But it does not follow 
that the deliberations of the People are always equally beyond question. 
It is ever the way of men to wish their own good, but they do not at all 
times see where that good lies. The People are never corrupted though 
often deceived, and it is only when they are deceived that they appear to 
will what is evil. 

There is often considerable difference between the will of all and 
the general will. The latter is concerned only with the common interest, 
the former with interests that are partial, being itself but the sum of 
individual wills. But take from the expression of these separate wills the 
pluses and minuses—which cancel out, the sum of the differences is left, 
and that is the general will... . 


SELECTIONS FROM 


Considerations 


Concerning the Government of 
Poland and Its Projected Reform 


By Jean Jacques Rousseau. The following selections are taken from The 
Political Writings of Jean Jacques Rousseau, edited by C. E. Vaughan, 
Cambridge University Press, 1915, vol. II. Considérations sur le gouverne- 
ment de Pologne, et sur sa Réformation Projetée, Chapitre iv, “Educa- 
tion,” reprinted with the kind permission of Basil Blackwell, publisher. 
Translated for this work by Kingsley Price. 


IV 


Education 


This is the important topic. It is education which ought to give 
people the national mold, and direct their opinions and their tastes in 
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such a way that they are patriots by inclination, by passion, by necessity. 
An infant in opening his eyes ought to see the fatherland, and until 
death ought to see nothing else. Every true republican imbibed along 
with the milk of his mother the love of the fatherland; that is, of laws and 
liberty. That love makes all his existence; he sees only the fatherland, he 
lives only for it; as soon as he is alone, he is nothing; as soon as he no 
longer has a fatherland, he is no more; and if he is not dead, he is worse. 

National education belongs only to free men; they are the only 
ones who can have a communal life and who can be truly bound by Law. 
A Frenchman, an Englishman, a Spaniard, an Italian, a Russian are all 
pretty much the same man; he leaves school already wholly formed for 
licence, that is for servitude. At twenty, a Pole ought to be no other man; 
he ought to be a Pole. I desire that in learning to read he should read 
things about his own country; that at ten he should know all its products; 
at twelve all its provinces, all its roads, all its towns; that at fifteen he 
should know all its history; at sixteen all its laws; that there might not 
have been in all Poland a good deed or an illustrious man which his 
heart and memory does not acknowledge, and of which he could not 
render an account in an instant. One can judge from this that it is not 
ordinary studies directed by foreigners and priests that I should wish the 
children to pursue. The law ought to regulate the matter, the order, 
and the form of their studies. They ought to have only Poles as teachers, 
all married, if that is possible, all distinguished by manners, integrity, 
common sense, enlightenment; and all destined for positions not more 
important or more honorable, because that is not possible, but less 
laborious and more brilliant, when they have performed well in these 
positions for a certain number of years. Be careful, above all, not to 
make a profession of the occupation of pedagogy. Every public official in 
Poland ought to have no other permanent occupation but that of citizen. 
All the posts that he fills, and especially those which are important, like 
this one, ought to be considered only as places for testing him and as steps 
for further promotion after having merited it. I exhort all Poles to pay 
attention to this maxim, on which I shall insist often; I believe it the key 
to great potential in the state. One will see later how it is possible in my 
opinion to apply it without exception. 

I do not like at all these distinctions of schools and of academies 
which cause the rich nobility and the poor nobility to be reared differently 
and separately. All, being equal in the constitution of the state, ought to 
be reared together and in the same manner; and if it is not possible to 
establish public education completely without tuition, it is necessary at 
least to put a price on it that the poor can pay. Would it not be possible 
to establish in each school a certain number of places completely free, that 
is at the expense of the state, and which are called bourses in France. 
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These places, given to the children of poor gentlemen who have deserved 
well of the fatherland, not as charity, but as a recompense for the good 
services of their parents, would become by this title, honorable and could 
create a double advantage which is not to be neglected. For that it would 
be necessary that the nomination not be arbitrary, but be made by a kind 
of judgment of which I shall speak later. Those who would fill these places 
would be called “Children of the State’ and distinguished by some 
honorable token which would give them precedence over other children 
of their age, not excepting those of the great. 

In all schools it is necessary to establish a gymnasium, or a place of 
bodily exercise, for children. This matter so neglected is, in my opinion, 
the most important part of education, not only to form a robust and 
wholesome temperament, but even more for the purpose of morality 
which one neglects or discharges with nothing but a parcel of precepts, 
pedantic and vain, which are so many lost words. I can never reiterate 
enough that good education should be negative. Prevent vices from 
being born, you will have done enough for virtue. Good public education 
provides the easiest way to fulfill this purpose; it is to keep children active, 
not by boring studies where they understand nothing and which they 
hate only because they are forced to remain quiet; but by exercises which 
please, by satisfying the need to move, proper to growing bodies, and the 
delight of which for them will extend further. 

One ought not to permit them to play separately at their caprice, 
but all together and in public, in such manner that there should be 
always a common goal toward which all aspire, and which excites compe- 
tition and emulation. Parents who prefer domestic education, and rear 
their children under their own supervision, ought none the less to send 
them to these exercises. Their instruction can be domestic and individual, 
but their games ought to be always public and shared with all; because 
here it is not merely a question of keeping them busy, of giving them a 
robust constitution, of making them agile and strapping, but of accustom- 
ing them early to discipline, equality, fraternity, competition, to living 
under the eyes of their fellow citizens, and desiring public approval. ‘To 
accomplish this, the prizes and rewards for the winners ought not to be 
assigned by decision of the masters of the exercises, nor of the leaders of 
the schools, but by acclamation and judgment of the spectators, and one 
can reckon that these judgments will be always just, especially if one 
takes care to make these games attractive to the public, in arranging 
them with a little pomp and in a way that should constitute a spectacle. 
Then it is to be supposed that all respectable people and all good pa- 
triots will make it their duty and pleasure to attend. 

In Berne, there is an annual training program for the young 
patricians who leave school. It is what they call [Etat extérieur. It 1s a 
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copy in miniature of all the elements that form the Government of the 
Republic: a senate, magistrates, officers, bailiffs, orators, law-suits, sen- 
tences, ceremonies. The Etat extérieur has even a little Government and 
some income; and this institution, authorized and protected by the 
sovereign, is the seed bed of statesmen, who will direct one day the public 
affairs in the very employments which they formerly practiced only in 
play. 

Whatever form one gives to public education, the details of which 
I shall not take up here, it would be good to set up a college of magistrates 
of the first rank which would have the supreme administration, and which 
would appoint, discharge, and change at will the principals and heads 
of schools, who will be themselves, as I have already said, candidates for 
these high administrative positions, as well as the masters, whose zeal and 
vigilance one also will take care to excite, by means of higher posts open 
or closed to them according to the way in which they will have fulfilled 
their tasks. Since it is upon these institutions that the hope of the Repub- 
lic depends, the glory and the destiny of the nation, I find them, I confess, 
of an importance which I am quite surprised no one anywhere has 
dreamed of according them. I sorrow for humanity because so many ideas 
which seem good and useful to me are found, although altogether prac- 
ticable, always so remote from everything which is done. 

Of course, I am only sketching the broad outlines here; but that 
suffices for those whom I address. ‘These poorly developed ideas show 
from afar the ways, unknown to us, by which the ancients led men to that 
vigor of soul, to that patriotic zeal, to that esteem for the truly human 
qualities free from consideration of what is wholly alien to man, which 
are without example among us, but whose leavens in the hearts of all 
men require for fermentation nothing but the impetus of appropriate in- 
stitutions. In this spirit, direct the education, the institutions, the cus- 
toms, and the manners of the Poles; you will develop in them that leaven 
which is not yet deadened by corrupt principles, by out-worn institutions, 
by an egoistic philosophy which preaches and kills. The nation will date 
its second birth from the terrible crisis from which it is emerging; and 
seeing what its still undisciplined members have done, it will expect a 
great deal and will obtain more from a well balanced institution; it will 
cherish, it will respect laws which will gratify its noble pride, which render 
and maintain it happy and free; tearing from its breast the passions which 
evade them, it will nourish there those which cause them to be loved; in 
fine, renewing itself so to speak, it will regain in this new age all the 
vigor of a growing nation. But, without these precautions, expect nothing 
of your laws. However wise, however foresighted they may be, they will be 
disregarded and idle; and you will have corrected some abuses which 
wound you, in order to introduce others which you will not have fore- 
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seen. These are preliminaries which I have believed to be indispensable. 
Let us glance now at the constitution. 


SELECTIONS FROM 


Emile; or, Education 


By Jean Jacques Rousseau. From the book Emile; or, Education by Jean 
Jacques Rousseau, translated by Barbara Foxley. Everyman’s Library, 
reprinted by permission of E. P. Dutton & Co., Inc, New York; and of 
J. M. Dent & Sons, Ltd., London. Footnotes omitted. 


BOOK I 


We are born weak, we need strength; helpless, we need aid; foolish, 
we need reason. All that we lack at birth, all that we need when we come 
to man’s estate, is the gift of education. 

This education comes to us from nature, from men, or from things. 
The inner growth of our organs and faculties is the education of nature, 
the use we learn to make of this growth is the education of men, what we 
gain by our experience of our surroundings is the education of things. 

Thus we are each taught by three masters. If their teaching con- 
flicts, the scholar is ill-educated and will never be at peace with himself; 
if their teaching agrees, he goes straight to his goal, he lives at peace with 
himself, he is well-educated. 

Now of these three factors in education nature is wholly beyond 
our control, things are partly in our power; the education of men is the 
only one controlled by us; and even here our power is largely illusory, 
for who can hope to direct every word and deed of all with whom the 
child has to do. 

Viewed as an art, the success of education is almost impossible, 
since the essential conditions of success are beyond our control. Our efforts 
may bring us within sight of the goal, but fortune must favour us if we 
are to reach it. 

What is this goal? As we have shown, it is the goal of nature. Since 
all three modes of education must work together, the two that we can 
control must follow the lead of that which is beyond our control. .. . 
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We are born sensitive and from our birth onwards we are affected 
in various ways by our environment. As soon as we become conscious of 
our sensations we tend to seek or shun the things that cause them, at first 
because they are pleasant or unpleasant, and then because they suit us or 
not, and at last because of judgments formed by means of the ideas of 
happiness and goodness which reason gives us. These tendencies gain 
strength and permanence with the growth of reason, but hindered by our 
habits they are more or less warped by our prejudices. Before this change 
they are what I call Nature within us. . . 

The natural man lives for himself; he is the unit, the whole, de- 
pendent only on himself and his like. The citizen is but the numerator of 
a fraction, whose value depends on its denominator, his value depends 
upon the whole, that is, on the community. Good social institutions are 
those best fitted to make a man unnatural, to exchange his independence 
for dependence, to merge his unit in the group, so that he no longer re- 
gards himself as one, but as a part of the whole, and is only conscious 
of the common life. 

In the natural order men are all equal and their common calling 
is that of manhood, so that a well-educated man cannot fail to do well in 
that calling and those related to it. It matters little to me whether my 
pupil is intended for the army, the church, or the law. Before his parents 
chose a calling for him nature called him to be a man. Life is the trade 
I would teach him. When he leaves me, I grant you, he will be neither a 
magistrate, a soldier, nor a priest; he will be a man. All that becomes 
a man he will learn as quickly as another. In vain will fate change his 
station, he will always be in his right place... . 

As soon as the child begins to take notice, what is shown him 
must be carefully chosen. The natural man is interested in all new things. 
He feels so feeble that he fears the unknown: the habit of seeing fresh 
things without ill effects destroys this fear. Children brought up in clean 
houses where there are no spiders are afraid of spiders, and this fear often 
lasts through life. I never saw peasants, man, woman, or child, afraid of 
Spiders#y.0e) : 

It is only by movement that we learn the difference between self 
and not self; it is only by our own movements that we gain the idea of 
space. ‘The child has not this idea, so he stretches out his hand to seize the 
object within his reach or that which is a hundred paces from him. You 
take this as a sign of tyranny, an attempt to bid the thing to draw near, 
or to bid you to bring it. Nothing of the kind, it is merely that the object 
first seen in his brain, then before his eyes, now seems close to his arms, and 
he has no idea of space beyond his reach. Be careful, therefore, to take 
him about, to move him from place to place, and to let him perceive the 
change in his surroundings, so as to teach him to judge of distances. 
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BOOK III 


About twelve or thirteen the child’s strength increases far more 
rapidly than his needs. The strongest and fiercest of the passions is still 
unknown, his physical development is still imperfect and seems to await the 
call of the will. He is scarcely aware of extremes of heat and cold and 
braves them with impunity. He needs no coat, his blood is warm; no 
spices, hunger is his sauce, no food comes amiss at this age; if he is 
sleepy he stretches himself on the ground and goes to sleep; he finds all he 
needs within his reach; he is not tormented by any imaginary wants; he 
cares nothing what others think; his desires are not beyond his grasp; not 
only is he self-sufficing, but for the first and last time in his life he has 
more strength than he needs. . . . 

He has, therefore, a surplus of strength and capacity which he will 
never have again. What use shall he make of it? He will strive to use it in 
tasks which will help at need. He will, so to speak, cast his present sur- 
plus into the storehouse of the future; the vigorous child will make pro- 
vision for the feeble man; but he will not store his goods where thieves 
may break in, nor in barns which are not his own. To store them aright, 
they must be in the hands and the head, they must be stored within him- 
self. This is the time for work, instruction, and inquiry. And note that this 
is no arbitrary choice of mine, it is the way of nature herself. 

Human intelligence is finite, and not only can no man know every- 
thing, he cannot even acquire all the scanty knowledge of others. Since the 
contrary of every false proposition is a truth, there are as many truths 
as falsehoods. We must, therefore, choose what to teach as well as when to 
teach it. Some of the information within our reach is false, some is useless, 
some merely serves to puff up its possessor. The small store which really 
contributes to our welfare alone deserves the study of a wise man, and 
therefore of a child whom one would have wise. He must know not merely 
what is, but what is useful. 

From this small stock we must also deduct those truths which re- 
quire a full-grown mind for their understanding, those which suppose 
a knowledge of man’s relations to his fellow-men—a knowledge which no 
child can acquire; these things, although in themselves true, lead an 
inexperienced mind into mistakes with regard to other matters... . 

His progress in geometry may serve as a test and a true measure of 
the growth of his intelligence, but as soon as he can distinguish between 
what is useful and what is useless, much skill and discretion are required 
to lead him towards theoretical studies. For example, would you have 
him find a mean proportional between two lines, contrive that he should 
require to find a square equal to a given rectangle; if two mean propor- 
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tionals are required, you must first contrive to interest him in the dou- 
bling of theeube., <2 : 

Man’s diverse powers are stirred by the same instinct. The bodily 
activity, which seeks an outlet for its energies, is succeeded by the mental 
activity which seeks for knowledge. Children are first restless, then curious; 
and this curiosity, rightly directed, is the means of development for the 
age with which we are dealing. Always distinguish between natural and 
acquired tendencies. There is a zeal for learning which has no other foun- 
dation than a wish to appear learned, and there is another which springs 
from man’s natural curiosity about all things far or near which may affect 
himself. The innate desire for comfort and the impossibility of its com- 
plete satisfaction impel him to the endless search for fresh means of con- 
tributing to its satisfaction. This is the first principle of curiosity; a 
principle natural to the human heart, though its growth is proportional 
to the development of our feeling and knowledge. . . . 

Teach your scholar to observe the phenomena of nature; you will 
soon rouse his curiosity, but if you would have it grow, do not be in too 
great a hurry to satisfy this curiosity. Put the problems before him and 
let him solve them himself. Let him know nothing because you have told 
him, but because he has learnt it for himself. Let him not be taught 
science, let him discover it. If ever you substitute authority for reason he 
will cease to reason; he will be a mere plaything of other people’s thoughts. 

You wish to teach this child geography and you provide him with 
globes, spheres, and maps. What elaborate preparations! What is the use 
of all these symbols; why not begin by showing him the real thing so that 
he may at least know what you are talking about? .. . 

As a general rule—never substitute the symbol for the thing signi- 
fied, unless it is impossible to show the thing itself; for the child’s atten- 
tion is so taken up with the symbol that he will forget what it signi- 
flies: they: 

His geography will begin with the town he lives in and his 
father’s country house, then the places between them, the rivers near them, 
and then the sun’s aspect and how to find one’s way by its aid. This is 
the meeting place. Let him make his own map, a very simple map, at 
first containing only two places; others may be added from time to time, 
as he is able to estimate their distance and position. You see at once what 
a good start we have given him by making his eye his compass. . . . 

Remember that this is the essential point in my method—not to 
teach the child many things, but never to let him form inaccurate or con- 
fused ideas. I care not if he knows nothing provided he is not mistaken, 
and I only acquaint him with truths to guard him against the errors he 
might put in their place. Reason and judgment come slowly, prejudices 
flock to us in crowds, and from these he must be protected. But if you 


[354] EDUCATION AND PHILOSOPHICAL THOUGINS 


make science itself your object you embark on an unfathomable and shore- 
less ocean, an ocean strewn with reefs from which you will never return. 
When I see a man in love with knowledge, yielding to its charms and 
flitting from one branch to another unable to stay his steps, he seems to 
me like a child gathering shells on the sea-shore, now picking them up, 
then throwing them aside for others which he sees beyond them, then 
taking them again, till overwhelmed by their number and unable to choose 
between them, he flings them all away and returns empty handed. . . . 

There is a series of abstract truths by means of which all the 
sciences are related to common principles and are developed each in its 
turn. This relationship is the method of the philosophers. We are not 
concerned with it at present. There is quite another method by which 
every concrete example suggests another and always points to the next 
in the series. This succession, which stimulates the curiosity and so arouses 
the attention required by every object in turn, is the order followed by 
most men, and it is the right order for all children. . . . 

We shall make all our apparatus ourselves, and I would not make 
it beforehand, but having caught a glimpse of the experiment by chance 
we mean to invent step by step an instrument for its verification. I would 
rather our apparatus was somewhat clumsy and imperfect, but our ideas 
clear as to what the apparatus ought to be, and the results to be obtained 
by means of it. For my first lesson in statics, instead of fetching a balance, 
I lay a stick across the back of a chair, I measure the two parts when it 
is balanced; add equal or unequal weights to either end; by pulling or 
pushing it as required, I find at last that equilibrium is the result of a 
reciprocal proportion between the amount of the weights and the length 
of the levers. Thus my little physicist is ready to rectify a balance before 
ever he sees one. 

Undoubtedly the notions of things thus acquired for oneself are 
clearer and much more convincing than those acquired from the teaching 
of others; and not only is our reason not accustomed to a slavish sub- 
mission to authority, but we develop greater ingenuity in discovering 
relations, connecting ideas, and inventing apparatus, than when we merely 
accept what is given us... . 

As the child develops in intelligence other important considera- 
tions require us to be still more careful in our choice of his occupations. 
As soon as he has sufficient self-knowledge to understand what constitutes 
his well-being, as soon as he can grasp such far-reaching relations as to 
judge what is good for him and what is not, then he is able to discern the 
difference between work and play, and to consider the latter merely as 
relaxation. The objects of real utility may be introduced into his studies 
and may lead him to more prolonged attention than he gave to his games. 
The ever-recurring law of necessity soon teaches a man to do what he does 
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not like, so as to avert evils which he would dislike still more. Such is the 
use of foresight, and this foresight, well or ill used, is the source of all 
the wisdom or the wretchedness of mankind... . 

As soon as they foresee their needs before they feel them, their 
intelligence has made a great step forward, they are beginning to know the 
value of time. They must then be trained to devote this time to useful pur- 
poses, but this usefulness should be such as they can readily perceive and 
should be within the reach of their age and experience. What concerns 
the moral order and the customs of society should not yet be given them, 
for they are not in a condition to understand it... . 

Emile is industrious, temperate, patient, stedfast, and full of cour- 
age. His imagination is still asleep, so he has no exaggerated ideas of 
danger; the few ills he feels he knows how to endure in patience, because 
he has not learnt to rebel against fate. As to death, he knows not what it 
means; but accustomed as he is to submit without resistance to the law 
of necessity, he will die, if die he must, without a groan and without a 
struggle; that is as much as we can demand of nature, in that hour which 
we all abhor. To live in freedom, and to be independent of human affairs, 
is the best way to learn how to die. 

In a word Emile is possessed of all that portion of virtue which con- 
cerns himself. To acquire the social virtues he only needs a knowledge of 
the relations which make those virtues necessary; he only lacks knowledge 
which he is quite ready to receive. 

He thinks not of others but of himself, and prefers that others 
should do the same. He makes no claim upon them, and acknowledges no 
debt to them. He is alone in the midst of human society, he depends on 
himself alone, for he is all that a boy can be at his age. He has no errors, 
or at least only such as are inevitable; he has no vices, or only those from 
which no man can escape. His body is healthy, his limbs are supple, his 
mind is accurate and unprejudiced, his heart is free and untroubled by 
passion. Pride, the earliest and the most natural of passions, has scarcely 
shown itself. Without disturbing the peace of others, he has passed his 
life contented, happy, and free, so far as nature allows. Do you think 
that the earlier years of a child who has reached his fifteenth year in this 
condition have been wasted? ... 


BOOK IV 


As soon as a man needs a companion he is no longer an isolated 
creature, his heart is no longer alone. All his relations with his species, 
all the affections of his heart, come into being along with this. His first 
passion soon arouses the rest. 

. the first desires are preceded by a long period of unrest, they 


[356] EDUCATION AND PHILOSOPHICAL THOUGHT 


are deceived by a prolonged ignorance, they know not what they want. 
The blood ferments and bubbles; overflowing vitality seeks to extend its 
sphere. The eye grows brighter and surveys others, we begin to be inter- 
ested in those about us, we begin to feel that we are not meant to live 
alone; thus the heart is thrown open to human affection, and becomes 
capable of attachment... . 

I think I can sum up the whole of the preceding reflections in two 
or three maxims, definite, straightforward, and easy to understand. 

First Maxim—lIt is not in human nature to put ourselves in the 
place of those who are happier than ourselves, but only in the place of 
those who can claim our pity. 

If you find exceptions to this rule, they are more apparent than 
real. Thus we do not put ourselves in the place of the rich or great when 
we become fond of them; even when our affection is real, we only ap- 
propriate to ourselves a part of their welfare. Sometimes we love the rich 
man in the midst of misfortunes; but so long as he prospers he has no real 
friend, except the man who is not deceived by appearances, who pities 
rather than envies him in spite of his prosperity. 

The happiness belonging to certain states of life appeals to us; 
take, for instance, the life of a shepherd in the country. The charm of 
seeing these good people so happy is not poisoned by envy; we are 
genuinely interested in them. Why is this? Because we feel we can descend 
into this state of peace and innocence and enjoy the same happiness; it is 
an alternative which only calls up pleasant thoughts, so long as the wish 
is as good as the deed. It is always pleasant to examine our stores, to 
contemplate our own wealth, even when we do not mean to spend it. 

From this we see that to incline a young man to humanity you 
must not make him admire the brilliant lot of others; you must show 
him life in its sorrowful aspects and arouse his fears. ‘Thus it becomes clear 
that he must force his own way to happiness, without interfering with the 
happiness of others. 

Second Maxim—We never pity another’s woes unless we know we 
may suffer in like manner ourselves. . . . 

Why have kings no pity on their people? Because they never ex- 
pect to be ordinary men. Why are the rich so hard on the poor? Because 
they have no fear of becoming poor... . 

So do not train your pupil to look down from the height of his 
glory upon the sufferings of the unfortunate, the labours of the wretched, 
and do not hope to teach him to pity them while he considers them as 
far removed from himself. Make him thoroughly aware of the fact that 
the fate of these unhappy persons may one day be his own, that his feet 
are standing on the edge of the abyss, into which he may be plunged at 
any moment by a thousand unexpected irresistible misfortunes. . 
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Third Maxim—The pity we feel for others is proportionate, not 
to the amount of the evil, but to the feelings we attribute to the 
SUfferens: aim 

_We only pity the wretched so far as we think they feel the need of 
pity. The bodily effect of our sufferings is less than one would suppose; 
it is memory that prolongs the pain, imagination which projects it into 
the future, and makes us really to be pitied. This is, I think, one of the 
reasons why we are more callous to the sufferings of animals than of men. 

ii giwe . become callous to the fate of our fellow-men, and the rich 
Sane Ayemelyes for the harm done by them to the poor by the assump- 
tion that the poor are too stupid to feel... . 

There is, so our wiseacres tell us, the same amount of happiness 
and sorrow in every station. This saying is as deadly in its effects as it is 
incapable of proof; if all are equally happy why should I trouble myself 
about any one? Let every one stay where he is; leave the slave to be ill- 
treated, the sick man to suffer, and the wretched to perish; they have 
nothing to gain by any change in their condition. . . . In a word, teach 
your pupil to love all men, even those who fail to yea him; act in 
such a way that he is not a member of any class, but takes his place in 
all alike; speak in his hearing of the human race with tenderness, and even 
with pity, but never with scorn. You are a man; do not dishonour man- 
Kinideyy ste 

Hitherto my Emile has thought only of himself, so his first glance 
at his equals leads him to compare himself with them; and the first feel- 
ing excited by this comparison is the desire to be first. It is here that self- 
love is transformed into selfishness, and this is the starting point of all the 
passions which spring from selfishness. But to determine whether the pas- 
sions by which his life will be governed shall be humane and gentle or 
harsh and cruel, whether they shall be the passions of benevolence and 
pity or those of envy and covetousness, we must know what he believes his 
place among men to be, and what sort of obstacles he expects to have to 
overcome in order to attain to the positions he seeks. 

To guide him in this inquiry, after we have shown him men by 
means of the accidents common to the species, we must now show him 
them by means of their differences. ‘This is the tie for estimating inequality, 
natural and civil, and for the scheme of the whole social order. .. . 

. to bring the human heart within his reach without risk of 
spoiling his own, I would show him men from afar, in other times or in 
other places, so that he may behold the scene but cannot take part in it. 
This is the time for history; with its help he will read the hearts of men 
without any lessons in philosophy; with its help he will view them as a 
mere spectator, dispassionate and without prejudice; he will view them as 
their judge, not as their accomplice or their accuser. . . . 
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Provided a man is not mad, he can be cured of any folly but vanity; 
there is no cure for this but experience, if indeed there is any cure for 
it at all; when it first appears we can at least prevent its further growth. 
But do not on this account waste your breath on empty arguments to 
prove to the youth that he is like other men and subject to the same 
weaknesses. Make him feel it or he will never know it. . . . I shall let 
flatterers take advantage of him; if rash comrades draw him into some 
perilous adventure, I will let him run the risk; if he falls into the hands 
of sharpers at the card-table, I will abandon him to them as their 
Gipert).0. 

The time of faults is the time for fables. When we blame the guilty 
under the cover of a story we instruct without offending him; and he 
then understands that the story is not untrue by means of the truth he 
finds in its application to himself. The child who has never been deceived 
by flattery understands nothing of the fable I recently examined; but the 
rash youth who has just become the dupe of a flatterer perceives only too 
readily that the crow was a fool. Thus he acquires a maxim from the fact, 
and the experience he would soon have forgotten is engraved on his 
mind by means of the fable. There is no knowledge of morals which 
cannot be acquired through our own experience or that of others. When 
there is danger, instead of letting him try the experiment himself, we 
have recourse to history. When the risk is comparatively slight, it is just 
as well that the youth should be exposed to it; then by means of the 
apologue the special cases with which the young man is now acquainted 
are transformed into maxims. 

I am never weary of repeating: let all the lessons of young people 
take the form of doing rather than talking; let them learn nothing from 
books which they can learn from experience. How absurd to attempt to 
give them practice in speaking when they have nothing to say, to expect 
to make them feel, at their school desks, the vigour of the language of 
passion and all the force of the arts of persuasion when they have nothing 
and nobody to persuade! All the rules of rhetoric are mere waste of words 
to those who do not know how to use them for their own purposes. How 
does it concern a schoolboy to know how Hannibal encouraged his sol- 
diers to cross the Alps? If instead of these grand speeches you showed him 
how to induce his prefect to give him a holiday, you may be sure he 
would pay more attention to your rules. 

I am aware that many of my readers will be surprised to find me 
tracing the course of my scholar through his early years without speaking 
to him of religion. At fifteen he will not even know he has a soul, at 
eighteen even he may not be ready to learn about it. For if he learns about 
it too soon there is the risk of his never really knowing anything about it. 

The obligation of faith assumes the possibility of belief. The 
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philosopher who does not believe is wrong, for he misuses the reason he 
has cultivated, and he is able to understand the truths he rejects. But the 
child who professes the Christian faith—what does he believe? Just what 
he understands; and he understands so little of what he is made to repeat 
that if you tell him to say just the opposite he will be quite ready to do 
NOS GS Se 


THE CREED OF A SAVOYARD PRIEST 


. . . While I meditated upon man’s nature, I seemed to discover 
two distinct principles in it; one of them raised him to the study of the 
eternal truths, to the love of justice, and of true morality, to the regions 
of the world of thought, which the wise delight to contemplate; the other 
led him downwards to himself, made him the slave of his senses, of the 
passions which are their instruments, and thus opposed everything sug- 
gested to him by the former principle. When I felt myself carried away, 
distracted by these conflicting motives, I said, No; man is not one; I will 
and I will not; I feel myself at once a slave and a free man; I perceive 
what is right, I love it, and I do what is wrong; I am active when [I listen 
to the voice of reason; I am passive when I am carried away by my pas- 
sions; and when I yield, my worst suffering is the knowledge that I might 
have resisted. 

Young man, hear me with confidence. I will always be honest with 
you. If conscience is the creature otf prejudice, I am certainly wrong, and 
there is no such thing as a proof of morality; but if to put oneself first is 
an inclination natural to man, and if the first sentiment of justice is more- 
over inborn in the human heart, let those who say man is a simple crea- 
ture remove these contradictions and I will grant that there is but one 
substance. 

You will note that by this term “substance” I understand generally 
the being endowed with some primitive quality, apart from all the spe- 
cial and secondary modifications. If then all the primitive qualities which 
are known to us can be united in one and the same being, we should only 
acknowledge one substance; but if there are qualities which are mutually 
exclusive, there are as many different substances as there are such ex- 
elusions. = % 4 

A machine does not think, there is neither movement nor form 
which can produce reflection; something within thee tries to break the 
bands which confine it; space is not thy measure, the whole universe does 
not suffice to contain thee; thy sentiments, thy desires, thy anxiety, thy 
pride itself, have another origin than this small body in which thou art 
imprisoned. 

I have a body which is acted upon by other bodies, and it acts in 


[360] EDUCATION AND PHILOSOPHICAL THOUGHT 


turn upon them; there is no doubt about this reciprocal action; but my 
will is independent of my senses; I consent or I resist; I yield or I win 
the victory, and I know very well in myself when I have done what I 
wanted and when I have merely given way to my passions. I have always 
the power to will, but not always the strength to do what I will. When I 
yield to temptation I surrender myself to the action of external objects. 
When I blame myself for this weakness, I listen to by own will alone; I 
am a slave in my vices, a free man in my remorse; the felling of freedom 
is never effaced in me but when I myself do wrong, and when I at length 
prevent the voice of the soul from protesting against the authority of the 
body asi" 

No doubt I am not free not to desire my own welfare, I am not 
free to desire my own hurt; but my freedom consists in this very thing, 
that I can will what is for my own good, or what I esteem as such, without 
any external compulsion. . . . 

The motive power of all action is in the will of a free creature; 
we can go no farther. It is not the word freedom that is meaningless, but 
the word necessity. To suppose some action which is not the effect of an 
active motive power is indeed to suppose effects without cause, to reason 
in a vicious circle. Either there is no original impulse, or every original 
impulse has no antecedent cause, and there is no will properly so-called 
without freedom. Man is therefore free to act, and as such he is animated 
by an immaterial substance; .. . 

If man is at once active and free, he acts of his own accord; what 
he does freely is no part of the system marked out by Providence and it 
cannot be imputed to Providence. . . . 

The morality of our actions consists entirely in the judgments we 
ourselves form with regard to them. If good is good, it must be good in the 
depth of our hearts as well as in our actions; and the first reward of justice 
is the consciousness that we are acting justly. If moral goodness is in 
accordance with our nature, man can only be healthy in mind and body 
when he is good. If it is not so, and if man is by nature evil, he cannot 
cease to be evil without corrupting his nature, and goodness in him is a 
crime against nature. . . 

There is therefore at the bottom of our hearts an innate principle 
of justice and virtue, by which, in spite of our maxims, we judge our own 
actions or those of others to be good or evil; and it is this principle that I 
call@conscience. >... 

The decrees of conscience are not judgments but feelings. Although 
all our ideas come from without, the feelings by which they are weighed 
are within us, and it is by these feelings alone that we perceive fitness or 
unfitness of things in relation to ourselves, which leads us to seek or 
shun these things. (End of the Creed.) 
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Now is the time to read pleasant books; now is the time to teach 
him to analyze speech and to appreciate all the beauties of eloquence and 
diction. It is a small matter to learn languages, they are less useful than 
people think; but the study of languages leads us on to that of grammar 
in general. We must learn Latin if we would have a thorough knowl- 
edge of French; these two languages must be studied and compared if we 
would understand the rules of the art of speaking. 

There is, moreover, a certain simplicity of taste which goes straight 
to the heart; and this is only to be found in the classics. In oratory, poetry, 
and every kind of literature, Emile will find the classical authors as he 
found them in history, full of matter and sober in their judgment. The 
authors of our own time, on the contrary, say little and talk much. To 
take their judgment as our constant law is not the way to form our own 
judgment. ... 

After I have led Emile to the sources of pure literature, I will 
also show him the channels into the reservoirs of modern compilers; 
journals, translations, dictionaries, he shall cast a glance at them all, 
and then leave them for ever. To amuse him he shall hear the chatter of 
the academies; I will draw his attention to the fact that every member of 
them is worth more by himself than he is as a member of the society; he 
will then draw his own conclusions as to the utility of these fine institu- 
tions. 

I take him to the theatre to study taste, not morals; for in the 
theatre above all taste is revealed to those who can think. Lay aside pre- 
cepts and morality, I should say; this is not the place to study them. The 
stage is not made for truth; its object is to flatter and amuse; there is no 
place where one can learn so completely the art of pleasing and of inter- 
esting the human heart. The study of plays leads to the study of poetry; 
both have the same end in view. If he has the least glimmering of taste for 
poetry, how eagerly will he study the languages of the poets, Greek, Latin, 
and Italian! These studies will afford him unlimited amusement and will 
be none the less valuable; they will be a delight to him at an age and in 
circumstances when the heart finds so great a charm in every kind of 
beauty which affects it. ... 


BO:O.K oy 


When you reached the age of reason, I secured you from the influ- 
ence of human prejudice; when your heart awoke I preserved you from 
the sway of passion. Had I been able to prolong this inner tranquility till 
your life’s end, my work would have been secure, and you would have 
been as happy as man can be; but, my dear Emile, in vain did I dip you 
in the waters of Styx, I could not make you everywhere invulnerable; a 
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fresh enemy has appeared, whom you have not yet learnt to conquer, and 
from whom I cannot save you. That enemy is yourself. Nature and for- 
tune had left you free. You could face poverty, you could bear bodily 
pain; the sufferings of the heart were unknown to you; you were then 
dependent on nothing but your position as a human being; now you 
depend on all the ties you have formed for yourself; you have learnt to 
desire, and you are now the slave of your desires. Without any change in 
yourself, without any insult, any injury to yourself, what sorrows may at- 
tack your soul, what pains may you suffer without sickness, how many 
deaths may you die and yet live! A lie, an error, a suspicion, may plunge 
you in despair... . 

What is meant by a virtuous man? He who can conquer his affec- 
tions; for then he follows his reason, his conscience; he does his duty; he 
is his own master and nothing can turn him from the right way. So far 
you have had only the semblance of liberty, the precarious liberty of the 
slave who has not received his orders. Now is the time for real freedom; 
learn to be your own master; control your heart, my Emile, and you will 
be virtuous. 

Do not expect me to supply you with lengthy precepts of morality, 
I have only one rule to give you which sums up all the rest. Be a man; 
restrain your heart within the limits of your manhood. Study and know 
these limits; however narrow they may be, we are not unhappy within 
them; it is only when we wish to go beyond them that we are unhappy, 
only when, in our mad passions, we try to attain the impossible; we are 
unhappy when we forget our manhood to make an imaginary world for 
ourselves, from which we are always slipping back into our own. The 
only good things, whose loss really affects us, are those which we claim 
as our rights. If it is clear that we cannot obtain what we want, our mind 
turns away from it; wishes without hope cease to torture us... . 

Would you live in wisdom and happiness, fix your heart on the 
beauty that is eternal; let your desire be limited by your position, let your 
duties take precedence of your wishes; extend the law of necessity into 
the region of morals; learn to lose what may be taken from you; learn to 
forsake all things at the command of virtue, to set yourself above the 
chances of life, to detach your heart before it is torn in pieces, to be brave 
in adversity so that you may never be wretched, to be steadfast in duty 
that you may never be guilty of a crime. Then you will be happy in spite 
of fortune, and good in spite of your passions. You will find a pleasure 
that cannot be destroyed, even in the possession of the most fragile things; 
you will possess them, they will not possess you, and you will realise that 
the man who loses everything, only enjoys what he knows how to resign. 
It is true you will not enjoy the illusions of imaginary pleasures, neither 
will you feel the sufferings which are their result. You will profit greatly 
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by this exchange, for the sufferings are real and frequent, the pleasures 
are rare and empty. Victor over so many decitful ideas, you will also 
vanquish the idea that attaches such an excessive value to life. You will 
spend your life in peace, and you will leave it without terror; you will 
detach yourself from life as from other things. Let others, horror-struck, 
believe that when this life is ended they cease to be; conscious of the 
nothingness of life, you will think that you are but entering upon the 
true life. To the wicked, death is the close of life; to the Just it is its 
dawn. 
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IMMANUEL KANT WAs BORN in KOonigsberg in 1724. His parents 
were strongly influenced by pietism—a movement that advo- 
cated a gentle, humane, and Christian life. The importance of 
the heartfelt intention to act rightly was instilled 

in him during his childhood. Pietism influenced the ~ 
school that he attended differently, making for 

regular, enforced prayer and rigid moral discipline. ‘ | | | 
Here, virtue was sometimes artificial and hypocriti- 

cal. His studies were centered chiefly on the classical 
languages. 

At sixteen, he entered the University of 
Konigsberg as a student of theology but he worked chiefly on 
philosophy and physics. His family circumstances were by no 
means affluent (his father was a saddler) and he earned some 
income by tutoring. 

At twenty-two, Kant left the University to spend the 
next few years as tutor to various noble families of East Prus- 
sia. He regarded himself as possessed of no great talent for 
teaching. In 1755, he returned to the University and took up 
that quiet, retired, academic existence for which he is famous 
and which occupied the rest of his life. 

At the University of Konigsberg, Kant wrote and 
lectured on geography, anthropology, education, and physics. 
In this last area he developed a nebular hypothesis of the 
origin of the solar system, anticipating the work of Laplace; 
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but his chief interest lay in philosophy. During his academic life he wrote 
a great deal; and in the decade, 1781-91, he published three books which 
gave him an immediate reputation and which established him in the 
eyes of many as one of the great philosophers of European civilization. 
The Critique of Pure Reason demarcates the area (a very small one) in 
which pure reason, thought unaided by observation, can discover what is 
true. The Critique of Practical Reason shows how reason, again unmixed 
with materials drawn from sense, can reveal our duties and motivate us 
to perform them. The Critique of Judgment treats of certain philosophi- 
cal problems centering in the natural occurrence of beauty and the ap- 
pearance in nature of purposiveness. In shorter works, notably the Idea 
of a Universal History and Perpetual Peace, Kant applied principles de- 
veloped in these other books to concrete historical and political prob- 
lems. 

After 1790, Kant centered his attention on the philosophy of 
religion, an area of thought which is involved to some extent in each of 
the three Critiques; and four years later he published Religion within 
the Limits of Pure Reason. The Ministry of Education and Religion had 
been worried for some time over the unorthodox views of the celebrated 
philosopher. There had been an attempt to prevent publication of his 
writings. And now, Frederick William II publicly disapproved his views, 
promising trouble if he continued to express them. Kant agreed not to 
write on the philosophy of religion “as subject of Frederick William II”; 
but after the death of that king, he took up the topic anew. He died in 
1804 after several years of fragile mental health. 


EDUCATLON AT Tine nad 


Kant offered courses in education at the University of Kénigsberg 
on two occasions—in 1776-77, and 1786-87. A rule of the University re- 
quired that a member of the philosophical faculty provide such courses,! 
and Kant took his turn. He made notes for his lectures but never wrote 
them up into a coherent essay. Some of his students, loath to lose his 
thoughts on any subject, brought about the publication of these notes in 
1803, under the title Immanuel Kant Ueber Paédagogik, edited by Theo- 
dore Rink. The notes are repetitious and somewhat incoherent. We have 
developed here an educational theory based upon them rather than a 


1 Edward Franklin Buchner, The Educational Theory of Immanuel Kant, J. B. Lippin- 
cott Company, Philadelphia, 1904, pp. 15-16. This book contains a careful scholarly 
analysis and translation of Kant’s Lecture-Notes on Pedagogy. It has been of great 
assistance in understanding Kant’s thought concerning education. 


[368] EDUCATION AND PHILOSOPHICAL THOUGHT 


faithful summary. The theory incorporates ideas drawn not only from the 
lecture notes but from other books of Kant as well. 


STATEMENTS OF FACT 


The statements of fact in Kant’s educational theory are of three 
sorts. IUhey are drawn from his views concerning psychology, universal 
history, and the practice of educational institutions. We shall set down 
his statements concerning psychology first. 


Psychology 


‘THE MENTAL FACULTIES: DESIRE. Human activities, Kant holds, 
depend upon three mental faculties or powers: the faculties of desire, of 
volition, and of cognition.2 The faculty of desire is the power to try to 
bring into existence the object to which an idea refers.2 Consider the 
idea of my being in New York. It refers to a possible location for me and 
as such, it is an idea merely, not a desire. But if I am prompted by this 
idea to make its object real, i.e., to go to New York, it ceases to be an 
idea merely, and becomes a desire. Kant’s view concerning desire is very 
like that of Locke on the same subject. A re-examination of Locke’s 
view will help to explain that of Kant for one who finds the latter ob- 
scure. 

All desires are lured toward their fulfillment by the promise of 
pleasure. This is the feeling of agreeableness found in agreement between 
the idea involved in a desire and the actual consequences of the effort to 
bring its object into existence.* Thus, if my desire to be in New York 


2In the Critique of Practical Reason (Kant’s Critique of Practical Reason and other 
Works on the Theory of Ethics, translated by Thomas Kingsmill Abbott, Longmans, 
Green & Co., London, 1879), Kant speaks in one place (pp. 137-38) of two faculties of 
the mind, those of cognition and of desire. Elsewhere in the same work (pp. 167-68), he 
speaks of the will as a power different from that of desire or of cognition. On the other 
hand, in the Critique of Judgment (translated by J. H. Bernard, Haffner Publishing 
Company, New York, 1951, p. 13), he speaks of the three irreducible faculties: “the 
faculty of knowledge, the feeling of pleasure and pain, and the faculty of desire.” He 
has, throughout his work, no single view as to the number of mental faculties necessary 
to explain human conduct. I have adopted the division into those of desire, of volition, 
and of cognition because it seems most appropriate for his views concerning education 
and other topics related to it. 

3 Critique of Practical Reason (Abbott translation), pp. 134—35n. 

4 “Pleasure,” Kant writes, “is the idea of the agreement of the object or the action 
with . . . the faculty of causality of an idea in respect of the actuality of its object 
.. .” (ibid., pp. 134-35 n). But Kant adds to this notion of agreement that of the feeling 
of agreeableness; and he actually uses the word “pleasure” to refer to the feeling of 
agreeableness found in the agreement mentioned between our causal efforts or actions 
and their successful effects. 
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succeeds, my whereabouts (my being in New York) agrees with my idea of 
my being there. What the idea represents actually exists by virtue of my 
efforts. I harbor the feeling of agreeableness toward that agreement. If it 
does not succeed, if there is disagreement between my whereabouts and 
my idea of it, my desire to be in New York is frustrated and I feel dis- 
pleasure or pain at the disagreement. The faculty of desire exercises itself 
only to secure pleasure.® ‘This doctrine is Kant’s psychological hedonism. 

Our desires always occur according to natural laws. A natural law 
is a general statement to the effect that, given certain circumstances, when- 
ever a thing of one kind occurs, one or more of another kind also occur. 
“If a body is heated, it will expand, provided it is not under pressure,” 
typifies natural laws, and Kant holds that all desires occur because other 
things occur, just as the expansion of a body occurs because of a rise in its 
temperature. Men grow up in particular environments and within each, 
a desire of any particular person is uniformly the result of something else 
which happens in or to him—some other desire he harbors or some ex- 
ternal event. Thus, given an environment of European civilization, a 
man may desire to be in London because he desires to visit relatives, or 
because of something external to him such as the advertising of tourist 
agencies. Kant holds that a similar desire is awakened by similar causes 
for all persons similarly circumstanced—indeed, that everything a person 
is, feels, and does may be described in terms of some natural law.® 

There is one law of nature which describes all our desires. We 
have seen that each of them is a desire for pleasure; Kant argues that 
every desire is also a desire for the pleasure of the person who harbors it. 
On this view, I never desire your pleasure or happiness but only my own; 
and you suffer from an analogous limitation. This doctrine is egoistic 
hedonism and Kant advances it as a law of psychology.” 

Kant regards some desires as instinctual and he singles out four of 
them for more or less extended treatment—sex, isolation, association, and 
wildness.8 His view of the nature of the sexual instinct is not unusual 
and we will discuss his recommendations concerning its treatment later. 
The instinct of isolation is a complex affair. Nature endows men with a 
desire to dominate others and each man attributes to others the aggressive 
desire which he finds in himself. The resistance others offer to his own 
desire for domination makes each fear all others. The result is a natural 


5 [bid., p. 150. 

6 [bid., pp. 226-27. 

7 Ibid., p. 151. 

8 Lecture-Notes on Pedagogy (Buchner translation), pp. 4, 5, 111. The Idea of a 
Universal History from a Cosmopolitical Point of View in Fourth Proposition, in Kant’s 
Principles of Politics, edited and translated by W. Hastie, T. & T. Clark, Edinburgh, 
1891. 
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disposition to withdraw from society. This instinctual desire for isolation 
goes hand in hand with an unlearned desire for association. This third 
instinct is required in order that the natural desire for domination should 
receive expression; one cannot dominate others unless he associates with 
them. Isolation and association are different aspects of a single instinct, 
that of domination over others. The fourth instinct, wildness (Kant some- 
times calls it “freedom’”’), is a natural inclination to reject all laws which 
restrict our desires. Each of the latter is directed toward an objective, and 
the laws of society and of morality frequently enjoin us not to act to 
realize some of these objectives. The instinct to be wild is an unlearned 
desire to disobey all such injunctions. 

The faculty of desire is the power of acting upon our ideas to 
make their objects real. We try to realize only those objects which are 
pleasant. Our harboring of desires is describable by laws of nature. The 
objective of all of our desires is private happiness or pleasure, and the 
objectives which we instinctually endeavor to realize include those of 
our ideas of sex, of isolation from others, of association with them, and 
of a wild life free from civil and moral laws. 


VouiTIon. ‘The faculty of volition or will is a power possessed by 
all rational beings “to determine their causality by the conception of 
rules.”’ 9 ‘Their causality, as we have seen, is their desire and the deter- 
mination of this causality is the decision to work for the realization of one 
such object as opposed to that of others. A rule is a command to do some- 
thing, what Kant calls an “imperative.” Suppose that, in the summer, I 
desire both to be in London and to be in New York. The rule, “never go 
to New York in the summer,” enables me to determine which of these 
desires to select for action, i.e., to determine my causality; and the ability 
to use this rule is the faculty of volition or will. The exercise of this 
faculty is closely connected with that of desire. It consists in using rules to 
fix upon those desires whose objectives merit realization. It does not 
guarantee, we should notice, that our effort will succeed or even that a 
desire more urgent than the one selected will not prevail. 


Cocnition. The faculty of cognition is our power to be aware of 
things. It consists of four subordinate powers: those of sense, of imagina- 
tion, of understanding, and of reason. Each of these powers exercises 
itself upon material and while the latter varies from one to another exer- 
cise of each of the powers, the exercise of each power itself never varies. 
Our acts of sensing, imagining, understanding, and reasoning are each of 
the same sort, however different the materials upon which they are 
directed. 

9 Critique of Practical Reason (Abbott translation), p. 168. 
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We exercise our faculty of sense upon materials of two radically 
different kinds. The sense organs provide us with colors, sounds, touches, 
and the like, and these sensory materials constitute the ingredients of 
external objects. On the other hand, the faculty of sense also reveals to 
us desires, acts of volition, thoughts, pleasures and pains, and the acts 
of sensing both these and the material ingredients of external objects. 
Exercising the power to sense yields awareness of the constituents of our 
own minds as well as of external objects. 

But common to sensory materials of both these kinds is the fact 
that each bit of them occurs in time. The sensory ingredients of external 
objects and the constituents of our own minds come necessarily before 
and after each other as we sense them with the help of our organs and 
directly in introspection. To be in time is a property which all those 
things we sense must necessarily possess. The ingredients of external 
objects, moreover, are related spatially; the trunk, the branches, and the 
leaves of the plum tree which I now perceive are above and below, to the 
right and left, near to and far from one another. The materials of external 
objects as we come upon them through sense must be found in space. ‘The 
exercise of the faculty of sense places all the objects upon which it is 
directed in time, and many of them in space. Apart from its exercise, 1.e., 
apart from introspection and observation, the parts of one’s mind cannot 
be related by temporal relations, nor the parts of physical things by 
spatial and temporal relations. The exercise of this power, Kant con- 
cludes, consists of locating the materials upon which it is directed in the 
frameworks of time and space. 

Our power to combine the materials of sense is the faculty of 
imagination.!° In introspection we come upon ourselves only bit by bit. 
This desire, that thought, this feeling, that sensation, occur at different 
moments; but while we find them all in time, exercising our power of 
sensing them does not show us their connection, i.e., their unity as ingre- 
dients in one person or one self. Similarly, our sensing the plum tree re- 
veals its constituents in different moments of time and different parts of 
space, but it does not show us their connection in one tree. The exercise 
of our power to imagine consists in combining the manifold items pre- 
sented to sense; and in any act of imagination, there are four subordinate 
stages. First, we must retain or remember the items sensed from one 
moment to another; secondly, reproduce them as images of the original 
items; thirdly, associate them with others according to rules; and, fourthly, 
recognize the resultant unity as a thing of the kind constructed by follow- 
ing those rules. Our imagination combines desires, thoughts, feelings, 
etc., into a single person by retaining them, by reproducing them, by 


10 Critique of Pure Reason, translated by Norman Kemp Smith, St. Martins Press, Inc., 
New York, 1961, p. 144. 
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associating them with others, and by recognizing that they make up a 
person by virtue of the rules followed and derived from the kind of 
thing a person is. Similarly, our imagination combines branches, twigs, 
leaves, etc., into the plum tree by retaining our sensations of them, re- 
producing them, associating them according to rules derived from what 
a plum tree is, and recognizing that the resultant complex is a thing of 
the kind (plum tree) that is constructed by applying those rules to appro- 
priate sensory materials. Our power to imagine enables us, through 
memory, to add to any present moment’s sensory item the past of a thing 
and, through expectation, its future. What its past and future are, it de- 
termines by the rules it follows in associating remembered and expected 
items with the present one. Further, it enables us to recognize what kind 
of thing results from its activity by enabling us to recognize the rules we 
have been following in organizing the sensory material. 

The understanding is the faculty which provides the rules,!* and 
they are of two kinds. Some are learned by observation and introspection. 
The ways in which feelings and emotions wax and wane and give place 
one to another in our minds can be noticed by introspection and from 
this reflection we may derive general statements which function as rules 
for organizing the ingredients of ourselves around any given moment’s 
content. Similarly, observation of plum trees yields general statements 
as to their changes—their blossoming and bearing, their budding and 
defoliation, by use of which we can organize the history of any particular 
tree around any given moment. There are other rules which are not dis- 
covered by introspection and observation. That the ingredients of our- 
selves and of the tree must be organized around a substance, that the 
various stages in each must cause those which follow, are rules whose 
foundation lies in reflection upon our knowledge rather than in empirical 
inquiry. The faculty of understanding is the power to discover empirical 
laws through introspection and observation and to propound others 
which cannot be discovered in this way. It is also the power to convert 
these latter laws into rules (what Kant describes as schemata for cate- 
gories) that the imagination employs in organizing every object we can 
experience. 

The faculty of reason is the power through whose exercise we 
arrive at ideas which unify the activities of the understanding and 
imagination.48 These last, in conjunction with sense, yield selves and 
physical objects insofar as we can experience them. The notion of apply- 
ing to all possible sensory material the rules and categories provided by 
the understanding yields the notion of the world of possible experience— 


11 [bid., pp. 146-47. 
12 Ibid., p. 147. 
13 Ibid., p. 304. 
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of possible selves and physical objects. Each item in this world must be 
thought of as depending upon something—upon its cause or its condi- 
tion; and we can explain any one of them, partially, by exhibiting that 
condition—an illness by its bacteria and an emotion by its incitement. 
But since every item possesses such a condition, we can make nothing 
completely intelligible by indicating it; the condition itself must always 
be explained in a similar fashion. There must be, then, a totality of condi- 
tions which provides the complete explanation for any particular item in 
the world of possible experience. This idea unifies the activity of apply- 
ing rules to sensible things by pointing to a single thing, the totality, 
which includes that application to sense. But obviously such an idea can 
be produced neither by sense, imagination, nor understanding. The 
totality can be neither present to sense, since the latter is awareness of 
elements only, nor to imagination and understanding, since these enable 
only the construction of subordinate parts of the totality. The idea of it 
is produced by the faculty of reason in response to our demand for a 
complete explanation as to why each item in the world of possible ex- 
perience is what it is. 

| This idea assumes three forms. The totality which explains the 
self is the soul. The totality which explains this particular train of physi- 
cal objects or events is the entire physical world. The totality which ex- 
plains all souls and all physical objects taken together is God. My soul 
makes me the person I am, determining that I should harbor just these 
feelings, thoughts, etc. The whole physical world makes it necessary that 
just this object should appear here and now. God’s intent explains why 
both souls and the physical world are what they are. Reason produces or 
invents the ideas of the soul, of the physical world, and of God, and, by 
use of these ideas, it advances an explanation of why we find what we find 
in our experience. 

The faculty of desire gives rise to activities similar in many re- 
spects to those of animals. Animals express their desires in ways pre- 
dominantly instinctual; and unlearned desires—desires whose objectives 
are not illumined by cognition—serve their purposes well. Superhuman 
beings possess no faculty of volition; unable to harbor evil desires, they 
need not decide between good and evil with the help of rules. Man’s life, 
on the other hand, is neither wholly instinctual, nor devoid of evil desires. 
The faculties of cognition and volition are, together, peculiar to him. 
Their exercise constitutes his humanity. But possessing these faculties 
does not guarantee their successful exercise, i.e., the achievement of 
knowledge, especially knowledge of one’s duties, and the actual will to do 
the right. While animals live by instinct and superhuman beings by 
knowledge alone, man can realize his humanity only through knowledge 


of the right and that voluntary control of desire which enables him to 
follow it. 
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Human history 


Kant holds that we can regard all nature, both animate and in- 
animate, as a mechanistic activity and as a purposeful one.!4 A mecha- 
nistic activity (mechanism) is one which can be described by laws, stating 
spatio-temporal relations between its various stages. The working of a 
clock may be regarded as mechanistic. Each stage of its operation, the 
spring and the cogs being in a certain state, accompanies or precedes 
another stage, the hand pointing to certain numbers, etc. By describing 
the working of the clock in this way we make no reference to the purpose 
of the whole process, that of telling time, nor to that of any of its stages, 
e.g., the purpose of enabling the hands to point. We may think of all 
nature, similarly, as describable by a set of laws and, therefore, as a 
mechanistic activity. Kant suggests that there is a set of laws which de- 
scribe the ways in which life arises from mere matter and higher forms 
from lower forms of animate existence—a pre-Darwinian evolutionary 
hypothesis. 

A purposive activity is one which is done for the sake of some- 
thing else, its goal or end. That the clock works in order to enable us to 
tell the time is a purposive (teleological) explanation of its activity. Thus, 
too, we might describe the parts of any whole as functioning in order to 
enable the functioning of the other parts and of the whole itself. All 
nature, in this way, may be conceived as progressing toward a goal or 
end. This is the teleological view of nature. Kant suggests that the proper 
way of regarding nature is both mechanistic and purposive—that there 
is a mechanism at work in nature and that it directs all her processes 
toward a single, inevitable goal. 

This goal is a world-wide political state, and the mechanism which 
carries nature toward it is expressed in the laws of psychology and their 
extension into history. By instinct, men desire power, its use for egoistic 
hedonistic purposes, and a wild life; but their faculty of cognition 
enables them to see that an untrammeled expression of these instincts 
would amount to a state of insecurity for all. They voluntarily organize 
themselves into political states, adhering to a social contract. But between 
political states, the same egoistic desires break out anew, causing war 
which drives separate political entities together in gradually increasing 
extents, in order to avoid the insecurity of separate, sovereign existence. 
The mechanism of egoistic persons and states, expressed in personal and 
social conflict, leads inevitably toward the goal of a single international 
state, embracing all mankind. 


14 Critique of Judgment (Bernard translation), §§80-83. 

15 Idea of a Universal History, Fifth Proposition and Seventh Proposition, and Per- 
petual Peace, First Supplement of the Articles; in Kant’s Principles of Politics (Hastie 
translation). 
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The international state is not merely the mechanistic result of 
historical processes; it is also the goal toward which they aim. “All the 
capacities implanted in a Creature by nature,’ Kant writes, “are destined 
to unfold themselves, completely and conformably to their end, in the 
course of time.’’ 16 Observation shows that organs that persist in animal 
bodies play some role in their lives, that arrangements of parts have 
some end to accomplish. An organ or an arrangement which served no 
purpose would be a contradiction. Similarly, the faculties of volition and 
cognition must accomplish their purpose. That they do so is a teleological 
law; and the mechanism of human activity, describable by mechanistic 
laws, must be regarded as achieving a social order in which an enlightened 
and rational will controls desire and humanity is fully realized in both 
personal and social existence. 

In the present generation, however, this purpose cannot be ac- 
complished. ‘The objective inherent in volition is the fulfillment of 
duties, especially the duty to respect the rights of man and to obey the 
law of the local and the international state; and the objective inherent 
in cognition is perfect knowledge of the world we can experience and an 
explanation of it through use of the ideas which reason propounds. But 
the strength of desire breaks down the barriers of will, making for egoistic 
behavior rather than respect for others, for violation of civil law, and for 
international warfare. The shortness of life makes it impossible to dis- 
cover all knowledge. Humanity can not have been achieved in any 
generation including the present one; but since it must be realized some- 
how, Kant concludes that it will be realized as a result of a collective 
effort in the life of the race as a whole. Each generation inherits and 
augments both the knowledge and the morality of the preceding, and the 
realization of humanity appears as a goal toward which the succession of 
generations tends. A law of progress follows from the teleological law 
that all faculties succeed in their exercise, and this progress is carried by 
a psychological mechanism of instinctive self-seeking and unlawfulness. 


Administration of education 


Kant considers the advantages and disadvantages of tutorial edu- 
cation, and of public and private schooling. The tutor can attend more 
carefully to the moral training of his charges but, under his care, as op- 
posed to that of a school, it is easier for the child to reproduce family 
faults and to throw off all authority where it is divided between tutor and 
parents. Schools generally require that the child both recognize the rights 
of others and learn to make his own respected. They make for advance- 


16 Idea of a Universal History, First Proposition. 
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ment only through merit and they are good instrumentalities for instruc- 
tion. But publicly supported schools are subject to the biased intervention 
of the prince—poorly educated as a rule, and incapable of viewing his 
subjects as anything but instruments for making war. Private schools, on 
the other hand, run the risk of being controlled by parents who are 
interested only in the welfare of their particular children rather than in 
the objective proper to education. Education is most efficient where con- 
trolled by independent experts not supported by governments and unin- 
fluenced by parents.17 


RECOMMENDATIONS 
Definition of “education” 


For Kant, “education” means care, discipline, and instruction.18 
Clearly, a child must be nourished and guarded if he is to survive; and 
the first element of the definition needs no explanation. Discipline is the 
eradication of wildness. Instruction is the cultivation of the volitional 
and cognitive faculties. 


Goal recommendation 


The goal which Kant recommends for education, i.e., what care, 
discipline, and instruction should promote, is the realization of humanity. 
We have seen that this is the goal toward which progress moves, and 
education appears in Kant’s thought as an aid to the force of history. ‘The 
concrete embodiment of humanity, we have also seen, is an international 
state which maintains peace. But this international state, Kant argues, 
requires that its local member states be republics; and, in turn, that their 
citizens possess character and intellectual attainment. Individual persons 
of this sort tend to organize themselves into republics, and republics, into 
the international state. 


Subordinate recommendation 


To form such persons is the subordinate goal of education. The 
person who possesses character is one who harbors the purpose of acting 
rightly and who actually engages in such action. A person has a purpose 
of acting in a certain way if whenever he finds himself in certain circum- 
stances he makes a particular response. Thus, one who harbors a glut- 


17 Lecture-Notes on Pedagogy (Buchner translation), §§16, 17, 24, 25, 30. 
18 Tbid., §1. 


KAN DT eel 3/7. | 


tonous purpose is one who, whenever he is confronted with food, en- 
deavors to partake of it uncontrolledly. ‘The purpose of acting rightly is 
the purpose of making the correct choice between two or more desires 
whenever they occur; and a person of character is one who harbors the 
purpose of acting rightly and who, in fact, does so.19 

There are many different ways of acting rightly—as many as there 
are opposed desires, recurring in clusters, between whose members one 
must choose. Consequently, a man of character possesses many different 
purposes. Kant singles out three for special discussion. These are obedi- 
ence, truth-telling, and sociability. Obedience is of two kinds. Obedience 
to a person is submission to his will and it is enforced by punishment or 
the threat of it. Obedience to moral law is submission to rules of duty. It 
is enforced by no physical sanction, but occurs voluntarily when con- 
science makes a rule of duty clear. When tempted by a contrary desire, a 
person of character decides in favor of the law of the state and actually 
obeys it. Where the state is not concerned, he decides to do what he ought 
to do and actually does it. Truth-telling is the purpose of saying what is 
true whenever asked and includes the purpose to keep one’s promises. A 
promise is a statement of what one intends to do in the future, given cer- 
tain circumstances, and the purpose of promise-keeping includes per- 
forming the action toward which the intention stated is directed. To 
state falsely what one intends to do, or to fail to do it given the circum- 
stances, is to tell a lie; and, consequently, incompatible with the purpose 
of truth-telling. Sociability is the purpose of making and _ preserving 
friendships. It is an important element in character and, along with 
obedience and truth-telling, should be fostered in children from the 
beginning.?° 

Kant emphasizes the importance of developing character; he pays 
much less attention to intellectual attainment. This results from exercis- 
ing the faculty of cognition. The power of sensation should be developed 
so that fine discriminations can be made, especially with the eyes and ears. 
The exercise of the imagination, as we have seen, depends upon memory, 
and this should be trained to the greatest exactness possible. The develop- 
ment of the understanding consists in the acquisition of rules of various 
sorts. Rules for reading and writing assist in the acquisition of still others 
—the empirical or scientific laws of nature; the man who has learned 
such rules possesses culture. Prudential rules show us how to manage 
others for our own purposes, and rules of good manners reduce the fric- 
tion inherent in society. One who has learned rules of these two kinds is 
civilized. Development of the power of reason consists in possessing the 
ideas which reason propounds and in applying them to the world possible 


19 Ibid., §§77, 94. 
20 Ibid., §§80, 87, 88. 
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for creatures of sense, imagination, and understanding.2! Intellectual 
attainment consists in seeing exactly what our senses deliver and in un- 
derstanding it by applying to it the correct rules. It consists in culture 
and civilization. 

Persons of character and intellectual attainment tend to associate 
themselves in republics. In such states, the constitution provides that 
legislation, including foreign policy, must receive the consent of the 
people; and the power of making laws is separated from that of their en- 
forcement. People of character regard it as their duty to respect the rights 
of man—his liberty and his equality—and consequently to live in states 
whose executives cannot abuse their power by both making and en- 
forcing law. This dutiful respect lies at the basis of a genuine social con- 
tract. Moreover, persons in whom the faculty of cognition is developed 
will see that the republican constitution, as opposed to the autocratic, 
can guarantee liberty and equality or prevent the personal conflict that 
natural egoism engenders.?? 

Republican states, thus formed, are most likely to associate them- 
selves in an international state. The duty to respect liberty and equality 
of others is flagrantly violated by international warfare; in the latter, 
other persons are regarded as instruments to one’s own purposes, i.e., as 
properly subject to one’s own will as expressed in state action, and 
possessed neither of liberty to determine their own lives nor of equality 
in importance to oneself. Where declaration of war requires the consent 
of citizens as in a republic, war is improbable; for, since it is contrary to 
duty, consent to its declaration will not be forthcoming. Moreover, the 
citizens in such a state will see that warfare offers the greatest threat to 
their private happiness and to the republican constitution, and for these 
egoistic reasons will demand an international state. 

The subordinate task of education is to form persons of character 
and intellectual attainment in order to foster republicanism and conse- 
quently the international state which embodies humanity. How can this 
task be accomplished? 


CurricuLuM. Kant says only a little as to the curriculum which 
furthers character and intellectual achievement. Character, he argues, is 
promoted by an early inculcation of rules of duty; and he suggests a moral 
catechism to be studied frequently, and fables, poems, and histories, in 
which shining examples of dutiful action are embodied. 

When the sex instinct becomes manifest in boys, they should be 
taught the dutiful way to manage it; and, while some of Kant’s views 
might make the queen herself describe them as Victorian, he is probably 


21 Ibid., §§18, 60, 69-71, 74; also Buchner, op. cit., pp. 263-64. 
22 Perpetual Peace (Hastie translation), §2, First Article. 
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one of the first (perhaps taking his cue from Rousseau) to bring the sub- 
ject openly into books on education. 

Intellectual development can be fostered by games which train the 
senses; by maps which steady and regularize the imagination; by history, 
mathematics, botany, mineralogy, languages, geography, and geology, 
which cultivate the understanding. Children should not be permitted to 
read novels and fairy tales; for they disorder the imagination by training 
it to follow rules nowhere exhibited in the real world. Kant insists that 
the best way to further intellectual achievement is to train the faculties to 
a high capacity to acquire knowledge, not to give knowledge to the stu- 
dent directly as a part of instruction. He says nothing directly concerning 
the cultivation of reason; but he argues that children should be taught 
a few elementary religious doctrines. They concern God; and since the 
idea of Him is one of the ideas propounded by reason, religious education 
would cultivate that faculty to some degree.?3 


MetHop. The method for cultivating character must be directed 
upon volition. It is this faculty which enables us to make correct choices 
between desires and consequently to act upon duty. There are two stages 
in the method. First, wildness must be eradicated. This instinct complh- 
cates every moral choice. The latter consists in deciding for one desire as 
opposed to another by using a rule or law; and since wildness encourages 
disobedience to all law, it makes for disregarding of every moral choice. 
Discipline is the method for eradicating wildness, and it consists in com- 
pelling children to sit still, be quiet, and “do exactly as they are told.” 
Secondly, action upon duty must be positively fostered. Learning rules 
of duty, from a moral catechism, discussing and comparing actual ex- 
amples of it drawn from history and biography, and seeing how the rules 
apply to them, will help to train volition to act dutifully. But character 
cannot be advanced by rewarding right actions with pleasure and punish- 
ing the wrong with pain. A right action is one done because it is right; 
and the attachment of pleasure and pain to it would turn a right action 
into one done, not for the purpose of doing right, but for securing 
pleasure or avoiding pain. This difficulty, Kant thought, might be circum- 
vented by disapproval of wrong actions rather than approval of the right, 
which is a kind of pleasure, and by encouraging the child to adopt and 
to adhere to rules of duty on his own. This personal adherence to rules 
is furthered by bringing the child to compare his own behavior with the 
ideal human type. Consideration of this ideal shows him how he has 
fallen short in the past, and with it in mind, he should compete for im- 
provement with his past performances. The instructor should never com- 
pare him with other students, nor foster competition with them. Such a 
23 Lecture-Notes on Pedagogy (Buchner translation), §§68-74, 104-11. 
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procedure may encourage humility which is necessary to character, but it 
surely develops envy, which is an important root of corruption.?4 

The correct choice between desires, upon which character depends, 
requires that the faculty of volition be uninfluenced by external forces, 
l.e., that it be free. To this end Kant makes two negative recommenda- 
tions, and one positive. One should prevent the growth of habitual be- 
havior and abstain from shows of affection. Habits, at best, prevent acting 
on desires selected by volition where these oppose them and, at worst, 
mask the need for decision. Caresses foster dependence of the child on 
those who demonstrate affection for him, and this dependence discourages 
autonomous decisions on his part. A positive measure for teaching free- 
dom is the requirement that children conform strictly to the rules of the 
school, but that these rules should be freely adopted by them—a sugges- 
tion of student government.?° 

The method for securing intellectual accomplishment may be ex- 
pressed in seven principles. First, the faculty of sense should be trained for 
accuracy by games which, however, should not be pleasant since pleasure 
rather than sensory refinement may become their objective; and, also, by 
drawing, map-making, and the like, which require an accurate observation 
of things depicted. Secondly, the imagination should be perfected by 
cultivating the subordinate power of memory and this is done by drill in 
languages, names of places, and the like. Fairy tales and novels should be 
avoided because they distract the mind by violating all regular ways of 
behaving, and weaken the memory. Thirdly, the understanding is 
strengthened by appealing to different motives from those of learning 
the rules taught in concrete situations. Thus, reading and writing may be 
taught by appealing to the motive of hunger. The hungry child will draw 
a loaf of bread when asked, and this activity of drawing (making a private 
alphabet) may be converted shortly into that of writing, and that into 
reading. Similarly, the child should avoid instruments in learning the 
rules of geography and the like, relying on the motive toward sensory 
discrimination, or make his own maps, compasses, etc. Indeed, this in- 
direct motivation suggests to Kant that children can teach themselves and 
that they learn by doing. Fourthly, the rules whose learning cultivates 
the understanding should be presented in an order which corresponds to 
the order of the different stages of the process of our coming to understand 
them. Thus, in learning geology, the student should be acquainted 


24 Ibid., §§4, 77, 79, 83, 87, 99; but cf. also Kant, Critique of Practical Reason, Second 
Part, “Methodology of Pure Practical Reason,” (Abbott translation), pp. 361-62. Here 
Kant holds that in the beginning of character education, habits of right conduct must 
be established by use of the “leading strings” of pleasure and pain or reward and 
punishment. 

25 Lecture-Notes (Buchner translation), §§38, 44, 50. 
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through observation with particular geological structures; next, with a 
true description of them; then, with the laws which explain those true 
descriptions; after that, with the way in which these descriptions may be 
derived from their laws; and last, with the way in which these laws may 
be derived from others more fundamental. This is the path of investiga- 
tion of nature, and teaching should follow it if it is to be effective. Fifthly, 
reason should be strengthened by showing the way in which each law 
may be regarded as dependent in the totality of laws. Sixthly, this order 
for the cultivation of understanding and reason should be embodied in 
Socratic dialogue and discussion. Mere questioning shows what has been 
learned but does not instruct; questioning along with discussion of 
answers accomplishes both. Seventhly, all teaching of the understanding 
and reason should allow time for meditation; such cultivation is best 
furthered by the student’s exercising his own faculties in organizing the 
materials concerned.?6 


ADMINISTRATION. Education should proceed primarily in private 
schools under the control of expert administrators and teachers. Domestic 
education, presided over by tutors and parents, perpetuates family 
faults; public education, influenced by the militaristic nationalism of the 
prince and by the parental bias of the relatives of children, is prevented 
from pursuing the future realization of humanity which is its proper ob- 
jective. Training for character may be shared with parents and church, 
but intellectual attainment should be wholly the responsibility of the 
private school.?? 

Only boys should attend such schools. The faculty of cognition in 
girls is not capable of much development. Their training should aim at 
the cultivation of taste, the control of desire, and the management of the 
household; this training can be best offered by the mother at home.?8 
Boys should attend school only to the age of sexual maturity. Then they 
are able themselves to beget children of their own; and therefore, should 
be teachers rather than pupils. | 


SUPPLEMENTARY RECOMMENDATION. SCIENCE OF EDUCATION. It is 
evident that education, i.e., care, discipline, and instruction, should 
further the cultivation of character and intellect as efficiently as possible. 
Insofar as this subordinate goal is pursued in a haphazard way (Kant says 
“mechanically”), it is not very certain of success. Every event in all its 
recurrences, Kant believed, brings with it companions of particular sorts 
—every lightning flash precedes a thunderclap, every failure to support 


26 Ibid., §§68—-76; cf. also Buchner, op. cit., pp. 261-63. 
27 Lecture-Notes, §§16, 17, 19, 22, 25. 
28 Buchner, op. cit., pp. 84-86, pp. 226-27. 
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a body, its fall. Nature is uniform and her uniformity consists in the fact 
that each happening of a given kind occurs under the condition that 
some happening of another kind or kinds also occurs. The expression of 
any part of the uniformity of nature is a law of nature, and the laws about 
a subject make the science of it. The science of a subject is very useful, 
for each of its laws shows how to bring something into existence, i.e., an 
event of one of the kinds which the law correlates. We need merely intro- 
duce one of its companions. Kant believed that the achievement of char- 
acter and intellectual development, like all other events, always is ac- 
companied by an event of some other kind or kinds, and the statement of 
relevant uniformities is the science of education. It is clear that if we 
could discover the laws of this science, we could easily derive from them 
rules whose employment would make the achievement of character and 
intellectual development more certain than it now is. Kant recommends 
that schools be used not merely as training centers for teachers, but also 
as laboratories in which experiments should be conducted toward the 
discovery of the laws of education—a recommendation suggested to him 
by the Philanthropist Institute of Dessau, and carried out by Herbart, 
his successor at K6nigsberg.29 The realization of humanity will be 
furthered by the development of character and intellect; this, by teachers 
who employ useful methods; and these, by careful training in rules for 
teaching derived from laws which state the conditions under which care, 
discipline, and instruction are most effective. 


iio Ob CY Oho EDU. A ELON 


Kant described the doctrines that resulted from his philosophical 
reflection as critical philosophy. By the word “critical,” he intended to 
suggest that his philosophy is based upon a careful determination of the 
capacities of the human mind—of the faculties of reason, understanding, 
imagination, and sense; and that in light of this determination a great 
deal of traditional philosophy not so based must be rejected or re-inter- 
preted. His criticism is couched in language which is very obscure, and 
his teaching embodied in an intellectual structure as elaborate as the 
language is dark. Here, I give only a sketch of his critical philosophy, 
setting down those dominant features of it which seem to pertain to his 
comments upon education and avoiding so far as possible his own difh- 
cult language.?° 


29 Lecture-Notes (Buchner translation), §§7, 20. 
30In addition to the books mentioned at the beginning of this chapter, the reader 
may wish to consult Kant’s Prolegomena to Any Future Metaphysics, translated by 
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PRELIMINARY DISTINCTIONS 


Kant’s critical philosophy rests upon the distinction between the 
realms of experience and things-in-themselves and between matter and 
form. The realm of experience is made up of those things and happen- 
ings which human beings are actually aware of and which they might 
possibly be aware of. It contains, for example, all the tables, mountains, 
and selves of which anyone, at any time, is aware as well as the processes 
of painting, eroding, and learning that we find they undergo. But it also 
contains all those things and happenings, before and after and spatially 
remote from us, of which we would be aware if we existed in places and 
times from which we are, in fact, absent. The realm of experience pre- 
supposes the realm of things-in-themselves. The latter is made up of 
things which we cannot possibly experience at all, but which are re- 
quired, nonetheless, to explain things and happenings we do experience. 
A table, for example, could not be experienced as colored, shaped, and 
tangible in certain ways unless there were something apart from our 
experience of it which caused us to experience it in those ways. Nor could 
we find ourselves desiring, willing, and learning unless there were some- 
thing apart from our experienced activities which determined them. The 
realm of things-in-themselves is not in our possible experience; but it 
harbors the explanation of the latter—in Kant’s language, the “condi- 
tion” or “ground” for it.31 

The matter of a thing, Kant holds, is the elements which consti- 
tute it. The matter of a desk, for example, is its top, legs, and drawers; 
of a self, its desires, feelings, and thoughts; of a poem, its lines and larger 
units. The forms of things are the ways in which its elements are com- 
bined. In a desk, the legs are below and support the top; in a self, desires, 
feelings, and thoughts succeed and influence each other; in a poem, the 
lines rhyme, and the thoughts they carry fit together in certain coherent 
ways. The form of a desk is the pattern for all desks; of a self, the order 
of its parts; and of a poem, the sonnet, the epicnet alsa.? 


Lewis White Beck, The Liberal Arts Press, New York, 1950; and Foundations of the 
Metaphysic of Morals, translated by Lewis White Beck, The Liberal Arts Press, 1959. 
Among the many useful commentaries on Kant’s philosophy we may mention Com- 
mentary to Kant’s “Critique of Pure Reason” by Norman Kemp Smith, Macmillan and 
Co., Ltd., London, 1918; Kant’s Treatment of Causality by A. C. Ewing, K. Paul, Trench, 
Trubner Co., Ltd., London, 1924; and Kant’s Theory of Knowledge by H. A. Prichard, 
Oxford University Press, 1909. 

31 Critique of Pure Reason (Smith translation), e.g., pp. 23-24, 466. 

32 Ibid., pp. 66, 280. 
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KNOWLEDGE 


For Kant, “knowledge” means the experience of an object (“ob- 
jective perception”) embodied in judgments of whose truth we are cer- 
tain. Some experiences have no objects. Melancholy and cheer, cold and 
heat, the sensation of red and smooth—these are experiences. But they 
are not experiences of objects; for within each, we can find no difference 
between the act of experiencing and the object upon which it is directed. 
These mental states cannot be cases of knowing, for knowledge is ‘“‘ex- 
perience related to an object.” Moreover, objective experience, if it is 
also knowledge, must be embodied in judgments which we can hold to 
be true with perfect certainty. My present experience of the tree outside 
the window is an objective experience and not a mere mental state; but 
this does not make it knowledge. I can not know that the object of my 
experience is a tree, unless I judge that it is a tree and hold that judg- 
ment to be true in such a way that I can not be mistaken.®3 

What kinds of things can we know or what kinds of things can we 
judge in such a way as to be certain of no mistake? Kant’s answer to this 
question makes use of the distinctions we have explained above. 

First, we cannot know what the matter is in any individual ob- 
ject, or what physical objects and selves the world contains. Matter is the 
sensible elements of things; and we have seen above that it varies from 
one time to another. As a consequence, we can never be certain that a 
judgment stating that a thing has certain elements or that things with 
certain elements are always related to each other in a certain way is true 
at any time other than the one in which these material elements are being 
experienced. We cannot be certain that this canary is yellow; for though 
yellowness may now be joined to the other material ingredients of the 
bird, it may be separated from them at some other time. The canary may 
turn white. For the same reason, we cannot be certain that all bodies are 
heavy, and that all lightning causes thunder, however certain these 
judgments may at first appear. Our experiences of individual objects and 
of things of one kind as causing things of another are objective, but our 
judgments about their objects cannot be made with certainty. 

Secondly, we can be certain about some forms of the physical ob- 
jects and of the selves we can experience, as well as of certain forms 
which, taken together, they compose. We have seen that exercise of the 
cognitive faculty consists in organizing the material elements of physical 
objects and selves in certain ways, and that its exercise is required for the 
experience of an object. Its ways of organizing material elements into 
objects, and objects into larger complexes, make up many of the forms 
into which experienced things fall; and the mind, thus impressing its 


33 Ibid., pp. 314, 646. 


KANT [385] 


own forms upon matter, leaves traces on everything we experience. Thus 
the spatio-temporal relations within individual objects and between 
them, and the temporal relations between the parts of our selves are 
given to them by our exercising the faculty of sense upon them. We can 
be certain of the judgment that every part of a physical object is related 
to others in space and time, and that every individual physical object is 
related to others by relations of the same sort; and we can also be certain 
that every self is made up of items related in time. But the things we 
experience are related to each other by other relations, and some of these 
reflect the imagination’s activity in applying rules which the understand- 
ing originates. Lightning is continuous with thunder, in space and time, 
by virtue of the way our senses operate, but it is the cause of thunder by 
virtue of the way the imagination and understanding operate. ‘The 
former applies to the elements of lightning and of thunder the rule that 
every event must have a cause; and the understanding, carrying this form 
of things within it as part of its structure, gives it to the imagination as a 
rule for its organizing activity. Kant thought that besides the spatio- 
temporal forms of things inherent in sense, there are twelve others which 
are native to the understanding, and must, for that reason, be exhibited 
by all objects of experience. These include the forms of quantity or 
number of parts, of substance and quality or the relation between the 
enduring and the less enduring elements of a thing, of cause and effect, 
of reciprocal influence, and others which we cannot mention here. Judg- 
ments that things are related in these twelve ways as well as judgments 
concerning their spatio-temporal relations cannot be mistaken, and there 
are no others which enjoy this immunity.*4 

What we can know is that all experienceable things possess certain 
forms such as those of space and time and of cause and effect. Our ex- 
perience of these is objective, but it is not the experience of any indi- 
vidual object or group of them. Rather, it is the experience of forms of 
objects, and we can be certain that all objects exhibit these forms because 
every object is constructed according to them. We cannot know that an 
individual object will contain any particular material element; but we 
can know that no matter what its elements, they will be arrayed in space 
and time. We cannot know that any causal law, any statement like 
“things of this sort cause things of that sort” is true; but we can know 
J that a thing of whatever sort must cause a thing of some other. Knowledge 

lis experience of the forms for objects embodied in judgments about which 

we cannot be mistaken because we employ those forms to construct the 
objects which occupy them. 

Thirdly, our knowledge, thus, does not extend to judgments of 
two important kinds. We cannot know that the judgments of common 
84 Ibid., pp. 180-87. 
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sense and the laws of science are true where they concern the matter of 
things. Our experiences of the yellow canary and of lightning as causing 
thunder are objective. But it is not knowledge, for we cannot be certain 
that the judgments which embody it are true. Moreover, judgments about 
the realm of things-in-themselves cannot express knowledge. Such things 
cannot be the objects of experience at all and, consequently, we cannot 
embody experience of them in judgments of whose truth we are certain. 
We can only know that the things which occupy the realm of experience 
possess certain forms and that these are referred to by the judgments em- 
bodied in mathematics and logic, together with a very few abstract prin- 
ciples employed in physics. But the concrete judgments of science and 
everyday life cannot be known even though they pertain to the realm of 
experience; and those which refer to things without that realm must, for 
that reason, forever remain beyond our cognitive competence. 


METAPHYSICS 


Kant’s view of knowledge leads him to a rejection of traditional 
metaphysics. This discipline arose as an answer to some very natural 
questions. What explains the fact that I have just these particular 
thoughts, feelings, and desires? Why is there just this particular object, 
e.g., just this particular destructive storm, here and now, and not some 
better weather? Why is the entire world of nature and of man just what 
it is, and why does it exist at all? These questions are natural to the 
human mind; and as we have seen, it creates ideas by use of which to 
answer them. My soul explains why I harbor certain thoughts, feelings, 
and desires; the whole physical world makes it necessary that just this 
particular object should be here and now, and allows no other; God 
causes just this system of nature to exist, and permits no other. Meta- 
physics answers these demands for explanation by asserting that every- 
thing we find is determined by our souls, by the whole world and, ulti- 
mately, by God. But these judgments cannot embody knowledge. There 
is no objective experience corresponding to them. Such an experience, as 
we have seen, is the mind’s organization of elements into some form. But 
our sense cannot deliver to us any material elements which could be the 
constituents of the soul, of the world as a whole, and of God. The soul 
lies behind sensory experience and never appears in it. The physical 
world as a whole is made up of objects we construct as we experience 
them; but it can never, as a whole, be in our experience since the latter 
is precisely the activity of organizing its parts. The elements of the Divine 
Being are never presented to the senses; consequently, we can never ex- 
perience Him by organizing such elements. The ideas of the soul, of the 
whole world, and of God are about things we can never experience, 1.e., 
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they are ideas of things-in-themselves. The doctrines of traditional meta- 
physics arise out of a wonder native to man and are couched in ideas his 
reason creates; but an examination of his cognitive faculty shows that 
they are as invalid as they are inevitable. 

Still, if Kant rejected traditional metaphysics, he helped introduce 
a newer doctrine of a similar sort. The traditional view, as he understood 
it, held that everything in nature is an appearance to us of something we 
can not experience—of the soul, the world, and God. But on his view, 
everything we can experience is a result of the mind’s activities of sensing, 
imagining, and understanding as they exercise themselves in forming ob- 
jects out of matter given to the senses. Everything we experience, there- 
fore, depends in part upon the human mind; we can imagine nothing 
existing independently of its activities. This leads to the view that every 
conceivable existence requires the existence of mind—to a kind of ideal- 
ism; and this Kantian doctrine dominated many areas of thought long 
after the work of Kant, himself, was finished. 


METAPHYSICS AND THE METHOD OF KNOWLEDGE 


Traditional metaphysics gives us no knowledge but the ideas it 
employs are useful in developing the empirical sciences. 

The ideas of reason prompt us to continue our search, through 
observation and introspection, for those unities which would guarantee 
our scientific statements about selves and external objects. The idea of 
the soul prompts us to search for a unified system of psychological laws; 
the idea of the physical world as a whole directs us toward a completely 
comprehensive system of laws describing physical events; and the idea of 
God as the perfect orderer and cause of both mental and physical nature 
leads us to believe that there are such comprehensive systems—a belief 
whose failure would render the entire enterprise of empirical investiga- 
tion purposeless and vain. The ideas of reason lead us naturally into the 
illusions of traditional metaphysics, but they also regulate and foster the 
search for empirical knowledge.®5 


ETHICS 


It is not the business of ethical philosophy, Kant holds, to discover 
moral truths. The religious seer, the social reformer, and the literary 


35 Kant frequently speaks of the sciences and of common sense as embodying empirical 
knowledge. This use of the word “knowledge” is different from that given the word 
when he is concerned to distinguish knowing from believing (Smith, ibid., p. 646). 
According to it, “knowledge” means experience of an object, which, of course, involves 
judgment. But the judgment which such an experience involves is always a “synthetic 
a posteriori judgment,” i.e., a judgment which, since its truth depends upon observation 
or introspection, can never be held with certainty. 
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artist may add novel insights to the store of unreflective morality, but the 
task of the philosopher is simply that of clarifying and showing how to 
justify the judgments it contains. Kant advances a view as to the clarifi- 
cation of these judgments and as to the way of showing their validity. 

The clarification put forward depends upon the distinction be- 
tween matter and form. “One ought always to keep his promises, always 
to refrain from lying, and always to abstain from the property of others” 
—these typify moral judgments; and each refers to something which 
possesses both matter and form. This “something” is human conduct— 
promise-keeping, truth-telling, abstention from theft, or what not; and 
the matter of human conduct is not simply the events which compose it. 
The mere motions involved in keeping a promise, e.g., placing in the 
hands of a lender a sum equivalent to the sum borrowed, have no moral 
significance; one might engage in them by some strange accident or as a 
part of some theatrical performance. In order that motions should pos- 
sess moral significance, they must be expressive of some intention. 

The intention cannot be an exercise merely of the faculty of de- 
sire. ‘This exercise is the effort to realize some objective, and this objec- 
tive is always a pleasure for the person acting. Thus, if the matter of 
moral judgment were action which expressed desire, all such judgments 
would refer to the consequences desired, and brought about by the action. 
If made quite explicit, they would be of the form: “If you want so-and-so, 
then do such-and-such”; they would all allow for not doing such-and- 
such where so-and-so is not the egoistic pleasure of the person addressed. 
But while we issue such hypothetical imperatives in many practical cir- 
cumstances, moral judgments can never assume that form. The judgment, 
“One ought always to keep his promises,’”’ cannot be put in the form: “If 
one desires a pleasant life, one ought to keep his promises.’”’ Rather, it is 
put forward as universal and necessary for all men; and since it admits 
of no conceivable exception, the moral propriety of promise-keeping can- 
not depend upon its consequences. The form of all moral judgments is 
that of an unqualified command, a “categorical imperative” in Kant’s 
language; and consequently, the matter referred to by such judgments 
cannot be actions expressive of the intention merely to fulfill desire. 

The matter of moral judgment is action which expresses an in- 
tention of volition. This faculty puts forward rules for deciding between 
competing desires; and an intention of the will is an intention to act 
upon a desire thus selected, because thus selected.3* The will, as we have 


36 Some passages suggest a different view (Critique of Practical Reason, Abbott transla- 
tion, pp. 233-40). Kant sometimes treats volition as if all its rules directed that one 
ought to do what he in no way desires. On this view, doing one’s duty can have no 
empirically discoverable motive, and can embody no desire. Holding it, Kant draws the 
conclusion that dutiful action is motivated by a feeling known a priori, and embodies 
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seen, decides which of several desires we should act upon; and its deci- 
sion consists in applying a rule according to which only one of the com- 
peting desires is right. Wherever, for example, one desires both to break 
and to keep a promise, it selects the latter desire for fulfillment according 
to the rule of promise-keeping. Moreover, the morality of promise-keep- 
ing consists not merely in accordance with that rule; such conformity 
could stem from a rule of mere legality, a rule for avoiding the pains of 
jail and securing the pleasures of freedom, or what not. Morality flows, 
rather, from the intention to act upon a desire selected by a rule because 
it is thus selected—from a respect for general rules or laws. It expresses, 
in this way, an intention of volition. 

The action to which moral judgment refers always has a certain 
form—the form of the rule applied to desire in the intention of the will. 
This form is that of a universal law of nature. Thus, the moral judgment, 
“one ought always to keep his promises,” refers to a certain way of acting 
on the part of all those who make promises; and the form (or way) of this 
matter (or action) is put by saying that every instance of making a promise 
is followed by keeping that promise. The will’s employment of rules 
(Kant says “maxims’’) to select the desire we shall act upon gives to the 
matter judged in moral judgment the same form as that of a judgment 
which is not moral at all—the form of a law describing some aspect of 
nature. 

Kant’s clarification of moral judgments amounts to the assertion 
that they describe the kinds of action we would engage in if we acted 
according to the right rules. These actions are our duties, and they reflect 
the rules we ought to use in deciding which desires to act upon. 

How do we decide which rules are right, i.e., determine our duties? 
How can we justify our moral judgments? 

We cannot hold that an action is dutiful because it leads to hap- 
piness or pleasant consequences for the actor. These are not part of the 
matter of moral actions as we have seen. Rather, the validity of a moral 


this respect for duty. But it is difficult, then, to see how respect for duty differs from 
desire to fulfill it, however much it may be known a priori; and in any case, it is ob- 
viously false that we never desire to do what we ought to do. Besides, the passages men- 
tioned are incompatible with the central doctrine that all our actions have causes in 
the world of experience—causes which always involve our desires. Kant never forgets 
the opposition between volition and desire; but we can treat it as a tension between a 
governing rule and what it governs—between a rule for selecting a desire to be realized 
and the desires from which the selection is made. On this view, dutiful action always 
expresses desire, but never consists in the fact that it does so. Rather, it consists in the 
fact that it is an action, caused by a desire that has been selected according to a rule, 
used because it is the right rule. Passages supporting this interpretation are numerous. 
Some of the clearest are found in The Critique of Practical Reason (Abbott translation), 
pp 1209-20; 
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judgment must be found in the form of the action to which it refers. The 
form must spring from a rule which is applicable to all persons, no matter 
what the circumstances. Some rules cannot have a universal application. 
Consider the rule, “one ought to break his promise if it is to his advantage 
to do so.” It is possible to employ this rule for deciding between the 
desire to break and the desire to keep a promise only when the notion of 
promising can be applied to action. This notion can be applied only in a 
society where people expect the promiser to keep his word; and so long 
as some do so, the notion is applicable. In these circumstances, some can 
use the rule of promise-breaking; for the innocent expectation of fulfill- 
ment at once makes possible both the promise and the fraud. It is possi- 
ble, therefore, for some to act upon desires selected by the rule of promise- 
breaking. But this rule cannot be a rule for all. Where no one expects 
promises to be kept, none could be either kept or broken; in such a case, 
the very notion of a promise would be inapplicable to action, i.e., alto- 
gether unusable. A generalized rule of promise-breaking is, thus, an 
irrational absurdity. On the other hand, the rule of promise-keeping can 
be generalized; and this general form of the rule gives the form of law to 
the action which flows from a desire selected by that rule. 

Exhibiting its lawfulness by tracing it, thus, to a rule that may be 
generalized shows that promise-keeping is a duty. So it is for all our 
duties. They originate in rules for deciding between desires which our 
reason certifies by exhibiting the unreasonableness of their denials, i.e., 
the unreasonableness of accepting rules which cannot be applied to all. 
Abstaining from the property of others is a duty because allowing uni- 
versal theft destroys the applicability of the notion of property; telling 
the truth is a duty because universal lying makes inapplicable the notion 
of language (the communication of truth). To justify a moral judgment is 
to show that the rule which gives form to the action judged is a rule for 
all since the denial of it is irrational when generalized. To justify a moral 
judgment is to show that whatever action it refers to, it fits into the 
formula: “‘Act so that the maxim of thy will can always at the same time 
hold good as a principle of universal legislation.” This is Kant’s famous 
“categorical imperative.” 37 

Kant mentions very few of the kinds of actions which are dutiful. 
Promise-keeping, truth-telling, and a few others recur as examples of 
actions which fit the pattern of the categorical imperative. He describes 
two other kinds of action as reformulations of the categorical imperative; 
but even though thus presented, they seem actually to increase the num- 
ber of duties mentioned. These are the principles: “One ought to treat 
every human being not merely as a means but as an end also,” and “One 
ought to regard all, including himself, as members of a “kingdom of 
87 Critique of Practical Reason (Abbott translation), p. 165. 


KANT [ 391 ] 


ends” in which each person makes the laws he obeys.” The first enjoins 
us to refrain from using others as nothing but instruments for securing 
our own advantage; the second, to treat all persons as free to obey a single 
system of rules which bind all because each member of the community 
adopts it. These principles may be combined in the rule: “One ought to 
respect the value of all persons, including oneself, by treating them as 
important in their own right, and as able to adopt freely the laws by 
which they live.” This duty springs from the unqualified value Kant finds 
in individuality. 


EtTHIcS, METAPHYSICS, AND EPISTEMOLOGY 


Our duties cannot be gainsaid. On a moment’s reflection at most, 
the moral judgments which embody them are seen as true, universally 
and necessarily, by all men. But while conscience makes them evident, 
action frequently denies them. Everything in the world of possible ex- 
perience, as we have seen, has a cause. Our desires are caused by earlier 
events, and themselves, cause the actions we engage in. When desires com- 
pete, volition uses the right rule if we are thoughtful to select one for 
fulfillment. But causal influences frequently intervene to make us act 
upon another. Still, since duty remains, we must be free to act upon it 
even though we do not do so; and since, as parts of the world of experi- 
ence, all our actions have causes which run ultimately beyond ourselves, 
we must exist in the world of things-in-themselves as free agents—as 
souls possessed of independent and original causal power. Kant’s theory 
of knowledge and his treatment of metaphysics have shown that we are 
caught in a mesh of causal laws which precludes our freedom and that we 
can never know anything about the world of things-in-themselves. But 
his ethics shows that we have souls which are free in the world of things- 
in-themselves, for we must be free to do what we ought to do. Their 
existence and freedom is implied by every duty—especially those which 
remain unfulfilled. 

Conscience dictates the necessity of fulfilling every duty; but in 
this life, nature prevents so perfect a record. Since the necessity remains, 
we must believe that we exist eternally. In so long a time, it is possible 
for us to realize all the duties we lay upon ourselves by adopting the 
categorical imperative as the criterion employed to make them out. The 
soul is not only free, it is also immortal. 

Moreover, conscience tells us that a life of duty, unrelieved by 
happiness, cannot be the lot of perfect virtue. Duty does not guarantee 
happiness; for, since they are completely separate from each other, one 
can achieve the former without possessing the latter. In this world of 
possible experience, there is no perfect judge or law-giver who compen- 
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sates for their logical separateness by adding happiness to the lives of 
those who merit it. Indeed, those who most frequently enjoy happiness 
are unreflective knaves and deliberate scoundrels; taking it for the only 
good, devoting their energies to it, and disregarding their duties, they 
succeed in securing happiness which, by itself, is of no moral worth 
whatever. Still, the summum bonum, the greatest good, is a life of perfect 
duty also pervaded by the charms of happiness; and since it must exist, 
but does not in the world of possible experience, the perfectly dutiful 
soul also enjoys perfect happiness. Kant concludes, further, that since 
duty and happiness are completely separate, they must be put together in 
the summum bonum. This combination is performed by God—the law- 
giver and governor who, recognizing that the virtuous should be happy, 
rewards merit with delight. Thus, the immortality of the soul and the 
existence of God, which epistemology and metaphysics show we cannot 
know, ethics compels us to believe. 

In his critical philosophy Kant holds that we can know very little 
about the world of experience—only that it possesses certain forms; and 
that these forms make science possible. He holds, also, that traditional 
metaphysics is altogether impossible as a branch of knowledge. But in 
the ethical part of that philosophy, he adopts the view that denying 
metaphysical claims to know that there is a soul which is free and im- 
mortal, and a God which orders and governs the world, makes room for 
a faith in them, whose scope is determined by the moral judgments of 
ordinary life. 


EDUCATION AND THE CRITICAL PHILOSOPHY 


Kant recommends as the goal for education the elevation of man 
out of the disorderly life of egoistic desire into that of humanity. The 
latter is embodied in the international state which preserves peace and 
is established by agreement between local nation states, republican in 
character. It is the goal toward which history progresses, but it is also the 
objective toward which all the activities of education ought to be di- 
rected. 

Kant’s ethical reflection bears upon this goal recommendation in 
two ways. First, the international state is suggested by the ideal life or 
summum bonum. The latter is an immortal existence in which God adds 
happiness to moral worth; it is suffused with the consciousness of doing 
one’s duty and of enjoying life as well. This ideal bears a strong resem- 
blance to the goal of history which education should subserve. Under the 
international state, the abolition of warfare would increase happiness, 
and that happiness would be deserved by the citizens who enjoy it. For 
only because they have fulfilled their duties within the nation would it 
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be republican in character, and only because national communities have 
this character would they unite in the international state. Critical reflec- 
tion on morality certifies our belief in the swmmum bonum; and this 
ideal immortal life among things-in-themselves finds its counterpart 
among experienceable objects in the goal of progress which education 
should promote. 

Secondly, Kant’s ethical theory shows that the actions which would 
lead to the happiness of this historical ideal are duties. Promise-keeping, 
truth-telling, respecting the individuality of men by treating them as 
important in themselves and as able freely to make the laws under which 
they live—all these are essential to exercise of the human rights to free- 
dom and equality, or fraternity. Only where these duties are fulfilled, and 
these rights exercised, can the social contract upon which nation-states 
are based give them a republican character. Moreover, the same duties are 
necessary to the formation of the international state. For it is based upon 
the promises or treaties of its members and designed to enhance respect 
for individuality by abolition of warfare. The latter is immoral, for it 
treats the enemy as merely a means to the satisfaction of the purposes of 
one’s nation; thus violating the duty to respect individuality. Its rule, 
also, cannot be generalized; for generalizing it into the rule, “all nations 
ought to make war when to their advantage,” implies the dissolution of 
that stability necessary to the existence of any nation. 

The means through which the international state may be achieved 
is the gradual improvement of individual human beings from one gen- 
eration to another. This improvement results from a certain way of edu- 
cating them, i.e., of caring for, disciplining, and instructing them. 

Kant’s critical philosophy bears upon this education in three ways. 
First it provides him with a method for instruction in intellectual sub- 
jects. This philosophy has shown that experiencing something consists in 
judging it, and that judging a thing consists in organizing sensible ma- 
terials of various kinds in certain patterns or forms. We engage in this 
activity when we describe a particular thing in a certain way and when 
we explain our description of it by reference to laws. We also organize 
things when we explain one law by derivation from another. Knowledge 
and empirical science depend upon the mind and consist in its activities 
of providing form for matter by applying rules to the elements of sense. 
Kant derives, from his description of the activity of judging, a principle 
for instruction: all information should be learned through the procedure 
required for knowing it. He assumes that the experience of learning must 
be the same as the experience of knowing and, on that assumption, he 
borrows from his theory of knowledge an important principle for instruc- 
tion. That we should observe and apply rules to things before claiming 
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to know them is a pedagogical principle whose basis Kant finds in his 
analysis of knowledge. 

Secondly, the critical philosophy shows what it is that intellectual 
instruction is directed upon. The schools should enhance knowledge by 
improving the faculties which give rise to it, not by communicating it 
directly. Anyone can learn things on his own and this learning may be of 
much importance for practical purposes. But the schools should develop 
the cognitive faculty in its four subordinate parts, thus providing a general 
education which exercises the faculties rather than a specialized one 
which requires no tutorial attention. What the cognitive faculty is, which 
should be thus exercised, is the question to which the critical philosophy 
makes the answer we have examined. 

Thirdly, Kant’s critical philosophy bears upon instruction in 
morality by showing what character is and what method cannot be used 
to achieve it. Independently of any ethical theory, one might hold that 
character consists in the embodiment of duty in action; but without 
reference to some ethical theory, one cannot know what it is which ought, 
thus, to be embodied. Kant’s ethical theory provides an analysis of duty 
and by means of this analysis sets forth the nature of the objective of in- 
struction in morality. This notion of what is to be sought governs the 
curriculum of moral instruction, for it determines what rules shall be 
learned and what examples presented. Moreover, by showing that reward 
and punishment are bound to fail, Kant’s ethical theory plays a role, if 
only a negative one, in determining the method of moral instruction. 

The subordinate recommendation of Kant’s educational theory, 
that intellectual attainment (culture and civilization) and character 
should be fostered as a means toward the future realization of an inter- 
national community is determined by his critical philosophy. This philos- 
ophy shows him how knowledge may be conveyed from teacher to 
learner, what character consists in, and what method to avoid in its 
cultivation. 

The critical philosophy influences Kant’s thought concerning 
education through one other channel—that of the function of reason. 
We can never discover that reason’s idea as a unitary explanation of 
experience is true; nonetheless, we cannot help believing that experience 
proceeds within a systematic set of laws. We cannot help believing that 
some of these describe the conditions under which caring for, disciplin- 
ing, and instructing are most effective. To discover them through scien- 
tific investigation is part of Kant’s recommendation concerning educa- 
tion; and that such laws are there, waiting to be set forth as a science, is 
a part of the regulative function of reason without which the injunction 
to search for them would be idle. 
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SELECTIONS FROM 


Lecture-Notes on Pedagogy 


By Immanuel Kant. The following passages are taken from the transla- 
tion by Edward Franklin Buchner, in his The Educational Theory of 
Immanuel Kant, with kind permission of the publisher, J. B. Lippincott 
Company, Philadelphia, 1904. Footnotes omitted. 


1. Man is the only creature that must be educated. By education 
we mean care (maintenance), discipline (training), and instruction, in- 
cluding culture. Man is thus babe, pupil, and scholar. . . . 

7. Man can become man through education only. He is only 
what education makes him. It is to be noted that man is educated only 
by man, and by those men who are educated themselves. Defects, there- 
fore, in the discipline and instruction of some men make them poor edu- 
cators of their pupils. If a being of a superior nature were to assume the 
care of our education, we would then see what man could become. But, 
since education partly teaches man something and partly merely develops 
something within him, it cannot be known how far his natural qualities 
Bosewel t 
14. Since the development of human capacities does not take 
place of its own accord, all education is an art. Nature has bestowed no 
instinct for that. The origin, as well as the progress, of this art is either 
mechanical, without plan, being arranged according to given circum- 
stances, or rational. The art of education has a mechanical origin solely 
at those occasional times when we learn whether something is injurious 
or beneficial to man. Every art of education which arises merely mechani- 
cally must carry with it many faults and deficiencies, since it has no plan 
for its foundation. The art of education, or pedagogy, must therefore be- 
come rational if it is to develop human nature so that it attain its goal. 
Parents already educated are examples which the children imitate. In 
order to improve children, it is necessary that pedagogy become a study, 
otherwise there is nothing to hope from it, and he who has been educated 
corruptly trains others in a like manner. The mechanism in educational 
art must be transformed into science, otherwise there will never be a 
united effort, and one generation will pull down what its predecessor has 
built up. 


[396] EDUCATION AND PHILOSOPHICAL THOUGHT 


15. One principle in the art of education, which those men who 
devise educational plans should especially have in mind, is this: children 
should be educated, not with reference to their present condition, but 
rather with regard to a possibly improved future state of the human race, 
—that is, according to the idea of humanity and its entire destiny. This 
principle is of great moment. Parents usually educate their children for 
the present world, corrupt though it be. They should, however, educate 
them better, that an improved future condition be thereby realized. 

18. In his education man must therefore be: 

(a) Disciplined. ‘To discipline” means to attempt to prevent the 
animal nature from becoming injurious to human nature in the individ- 
ual as well as in the member of society. Discipline is, hence, only the 
taming of wildness. 

(b) Cultured. Culture includes instruction and teaching. It fur- 
nishes skillfulness, which means the possession of a faculty sufficient for 
the execution of any desired purpose. It determines no goal whatever, but 
leaves that to circumstances. 

Some kinds of skillfulness are good in all cases,—for example, 
reading and writing; others for a single purpose only, as music, which 
makes us agreeable in company. Because of the multitude of aims, skill- 
fulness becomes, in a certain sense, indefinitely varied. 

(c) Civilized. It must also be seen to that man acquire prudence, 
be a suitable member of the social community, be well liked, and have 
influence. To this end there is necessary a certain form of culture which 
we call “civilization.” Essential thereto are manners, politeness, and a 
certain judiciousness by virtue of which all men may be used to one’s 
own ultimate aims. This form of culture adjusts itself to the changeable 
taste of each age. Thus, a few decades ago people were still very fond of 
ceremonial in social intercourse. 

(d) Moralized. Moralization must not be neglected. Man should 
not only be qualified for all sorts of purposes, but he should acquire that 
type of mind which chooses good aims only. These are such as are neces- 
sarily approved by everyone, and which at the same time can be the pur- 
pose of everyone. 

67. It is of the greatest importance that children learn to work. 
Man is the only animal that must work... . 

Man must be occupied in such a manner that, so engrossed by the 
purpose which he has in mind, he becomes oblivious of himself, and the 
best rest for him is that which follows labor; hence the child must be 
accustomed to labor. And where else than in the school is it possible to 
give the inclination to work a better cultivation? The school is a forced 
culture. To lead the child to look upon everything as play is very injuri- 
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ous. There must be a time for recreation, but there must also be a time 
for work. 10. 

68. As for the free culture of the faculties of the mind, it must be 
observed that it is continuous. It has the higher powers particularly in 
view. The lower powers are cultivated at the same time, but only with 
reference to the higher; wit, for example, with reference to the under- 
standing. The principal rule to be followed here is that no power of the 
mind shall be cultivated in isolation, but each with reference to the 
others; for example, the imagination only for the benefit of the under- 
standing. 

The lower faculties have no worth in themselves; for example, a 
man may have a great memory, but no judgment. Such a one is a living 
lexicon. But such pack-mules of Parnassus are necessary; for, although 
they themselves are unable to produce anything rational, they can drag 
along the material out of which others can bring something good. Wit 
becomes outright silliness if it is unaccompanied by judgment. Under- 
standing is the knowledge of the universal. Judgment is the application 
of the universal to the particular. Reason is the faculty of perceiving the 
union of the universal with the particular. The free culture continues its 
course from childhood until the time when the youth is liberated from 
all education. If, for example, a youth adduces a universal rule, he should 
be permitted to cite instances in history or in fables in which it is con- 
cealed, and passages in poetry where it is already expressed, and thus in- 
duced to exercise his wit, memory, etc. 

69. The maxim, tantum scimus, quantum memoria tenemus, is 
without a doubt quite correct, and that is why the culture of the memory 
is very necessary. All things are so made that the understanding first follows 
the sensuous impressions and the memory must retain them. Thus it is, 
for example, with languages. They can be learned either by formal 
memorizing or by conversation, and in the case of modern languages the 
latter is the best method. The acquisition of a vocabulary is really indis- 
pensable; but it is best to have the pupils learn those words which occur 
in reading an author. It is necessary that the pupils have a fixed and 
definite task. Geography also is best learned by a mechanical method. The 
memory especially loves this form of mechanism, and in a multitude of 
cases it is very useful. Up to the present time there has been contrived no 
mechanism to facilitate the study of history; the attempt has been made 
with tables, but these do not appear to have very good effects. History, 
however, is an excellent means of exercising the understanding in judg- 
ing. Memorizing is very necessary, but as a mere exercise it has no value, 
—for example, memorizing a speech word for word. In any case, it only 
helps towards the encouragement of confidence; and, besides, declaiming 
is something for adults only. Here belong also all those things which are 
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learned merely for a future examination, or in futuram oblivionem. The 
memory should be employed only with such things as are important for 
us to remember and which have relation to real life. Novel-reading is 
most injurious to children, since it only serves to amuse them for the time 
being. Such reading weakens the memory. It would be absurd to wish to 
remember romances and to repeat them to others. Thus all novels should 
be taken out of the hands of children. While reading them they fashion 
for themselves in the story a new romance; for they rearrange the circum- 
stances, and fall into reveries and become empty-minded. .. . 

70. ‘The memory must be cultivated early, but care must be 
taken to cultivate the understanding at the same time. 

The memory is cultivated: 

(a) By retaining the names which appear in narratives. 

(b) By reading and writing; the child must practice the former by 
mental effort without having recourse to spelling. 

(c) By languages, which the child must learn first by hearing be- 
fore he reads anything. 

Then a suitably arranged orbis pictus, so called, would be of great 
use, and a beginning can be made with botany, mineralogy, and a descrip- 
tion of nature in general. To make sketches of these objects gives occa- 
sion for drawing and modeling, for which a knowledge of mathematics is 
necessary. The earliest scientific instruction is connected most advan- 
tageously with geography, mathematical as well as physical. The narra- 
tion of travels, illustrated by maps and engravings, leads to political 
geography. From a study of the present surface of the earth the student 
goes back to its former condition, and comes upon ancient geography, 
ancient history, etc. 

In the instruction of children we must try to effect a gradual union 
of knowledge and power. Among all the sciences, mathematics appears to 
be the one which best accomplishes this purpose. Moreover, knowledge 
and language should be united (eloquence, rhetoric, and oratory). But 
the child must also learn to distinguish clearly between knowledge and 
mere opinion and belief. In this way there is formed a correct understand- 
ing, and a taste that is correct rather than fine or delicate. ‘The taste 
which is to be cultivated first is that of the senses, especially that of the 
eye, and lastly that of ideas. 

71. Rules must appear in everything that is to cultivate the un- 
derstanding. It is also very useful to abstract them, so that the under- 
standing may not proceed in a merely mechanical fashion, but rather 
with a consciousness of the rule which it is following. 

It is also very good to arrange the rules into certain formulas and 
to intrust them in this form to the memory. Then, if we remember a 
rule and have forgotten its application, we will not be long in recovering 
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it. Here occurs the question: whether rules should first be given in 
abstracto and learned only when their application has been completed, 
or should rule and use go together. The latter course alone is advisable. 
In the other instance the use remains very uncertain until one reaches 
the rules. The rules should also occasionally be arranged into classes; for 
they are not retained if they have no relation to one another. Thus 
grammar must always be a little in advance in the study of languages. . . . 

75. The best method of cultivating the faculties of the mind is 
that each one himself do all that which he wishes to accomplish; for ex- 
ample, to put immediately into practice the grammatical rules which he 
has learned. A geographical map is best understood if one can draw it 
himself. The best way to understand is to do. That is most thoroughly 
learned and best remembered which one learns himself. There are, 
however, but few men who are capable of this. They are called self-taught 
men. 

76. In the culture of the reason, one must proceed according to 
the Socratic method. Socrates, who called himself the intellectual midwife 
of his hearers, gives in his dialogues, which Plato has in a certain sense 
preserved for us, examples of how one can lead even old people to pro- 
duce considerable from their own reason. There are many points on 
which it is not necessary that children should exercise their reason. They 
must not reason about everything. They do not need to know the reasons 
of everything which is to contribute to their education; but as soon as 
duty comes into question, the principles must be made known to them. 
We must see to it, anyway, that rational knowledge be drawn out of 
them rather than introduced into them. The Socratic should furnish the 
rule for the catechetical method. It is, to be sure, rather slow; and it is 
difficult so to arrange it that at the same time that knowledge is being 
drawn out of one mind the others shall learn something. The mechani- 
cally catechetical method is also good in many of the sciences; for ex- 
ample, in the instruction in revealed religion. In universal religion, on 
the contrary, it is necessary to employ the Socratic method. In respect to 
that which must be learned historically, the mechanically catechetical 
method is found to be preferable. 


MORAL EDUCATION 


77. Moral culture must be based upon maxims, not upon disci- 
pline. Discipline prevents defects; moral culture shapes the manner of 
thinking. One must see to it that the child accustom himself to act ac- 
cording to maxims and not according to certain impulses. Discipline 
leaves habits only, which fade away with years. The child should learn to 
act according to maxims whose justice he himself perceives. It is easily 
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seen that it is very difficult to accomplish this in the case of young chil- 
dren, and that therefore moral education demands the utmost sagacity 
on the part of parents and teachers. 

When the child is untruthful, for example, he should not be 
punished, but treated with contempt, and should be told that he will not 
be believed in the future, etc. But if he is punished when he does wrong 
and is rewarded when he does right, he does right in order to be treated 
well. And when later he enters the world where things do not happen in 
that way, but where he can do right or wrong without receiving any 
reward or chastisement, he becomes a man who thinks only of how he 
can best make his way in the world, and will be good or bad just as he 
finds it most profitable. 

78. The maxims must spring from man himself. In moral educa- 
tion, the attempt to introduce into the child’s mind the idea of what is 
good or evil must be made very early. If one wishes to establish morality, 
there must be no punishment. Morality is something so holy and sublime 
that it must not be degraded thus and placed in the same rank with dis- 
cipline. The first endeavor in moral education is to establish a character. 
Character consists in the readiness to act according to maxims. At first 
these are the maxims of the school and later they are those of humanity. 
In the beginning the child obeys laws. Maxims also are laws, but sub- 
jective; they spring out of the human reason itself. No transgression of 
the law of the school should go unpunished; but, at the same time, the 
punishment must always be commensurate to the fault. 

80. Obedience, above all things, is an essential trait in the char- 
acter of a child, particularly that of a pupil. It is twofold; first, it is an 
obedience to the absolute will of him who directs; but it is, secondly, an 
obedience to a will regarded as rational and good. Obedience can be 
derived from constraint, and then it is absolute, or from confidence, and 
then it is of the other kind. This voluntary obedience is very important; 
but the former is also externally necessary, since it prepares the child for 
the accomplishment of such laws as he will have to fulfil later as a citizen, 
even if they do not please him. 

87. A second chief trait in the formation of the child’s character 
is veracity. Indeed, this is the principal feature and the essence of a char- 
acter. A man who lies has no character at all, and if there be anything 
good in him, he owes it entirely to his temperament. Many children have 
a disposition to lie, which has no other cause than a vivacious imagina- 
tion. It is the father’s affair to see to it that they break off this habit, for 
mothers usually consider it a thing of no, or at least very small, impor- 
tance; they even look upon it as a flattering proof of the superior talents 
and capacities of their children. . . . 

91. Practical education includes: 
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(a) Skill, 

(b) Worldly wisdom and 

(c) Morality. 

It is essential that skill be thorough and not transitory. An ap- 
pearance of the possession of a knowledge of things which cannot be 
afterwards realized must not be assumed. Thoroughness should be a 
quality of skillfulness, and gradually become a habit of the mind. It is 
the essential point in the character of a man. Skill is essential to talent. 

92. Worldly wisdom consists in the art of applying our skill to 
man,—that is, to use men for our own ends. To acquire this, many con- 
ditions are necessary. It is really the last thing to be acquired; but, ac- 
cording to its worth, it occupies the second phase. 

If the child is to be given over to worldly wisdom, he must dis- 
semble, make himself impenetrable, and yet be able to penetrate others. 
Especially must he conceal his character. The art of external appearance 
is propriety, and this art must be possessed. It is difficult to penetrate 
others, but it is necessary to understand this art and at the same time to 
make one’s self impenetrable. This includes dissimulation,—that is, con- 
cealing one’s faults, and the above-mentioned external appearance. Dis- 
simulation is not always hypocrisy, and can sometimes be permitted, but 
it borders very closely upon immorality. Simulation is a desperate means. 
Worldly wisdom requires that a man shall not fly into a sudden passion; 
but neither must he be altogether too indolent. ‘Thus one must not be 
vehement, but yet strenuous, which is not the same thing. A strenuous 
(strenuus) man is he who has pleasure in willing. It is a question of the 
moderation of the emotions. Worldly wisdom is a matter of temperament. 

94. The final thing in practical education is the foundation of 
character. This consists in the firm resolution of the will to do something, 
and then in the actual execution of it. Vir propositi tenax, says Horace, 
and that is a good character. If, for example, I have promised anything, I 
must keep my promise, even if it does me harm. The man who forms a 
certain resolution, but does not carry it out, can no longer trust himself. 
If, for example, having taken the resolution always to arise early to study, 
or to do this or that, or to take a walk, one then excuse himself in the 
spring-time because the mornings are still too cold and it might be 
injurious to him; in summer because it is so favorable for sleeping, and 
sleep is particularly agreeable to him, and thus from day to day defer the 
execution of his resolution, he finally ends by destroying all confidence 
in himself. 

That which is contrary to morals should be excluded from resolu- 
tions of this kind. The character of a wicked man is very bad, its chief 
quality being its perversity; yet we admire seeing him executing his reso- 
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lutions and being firm, although one would prefer to see him display an 
equal persistency in good conduct. 

There is not much to esteem in him who is constantly deferring 
the performance of his purposes. The so-called future conversion is of 
this sort. The man who has always been vicious, and who wishes to be 
converted in an instant, cannot possibly succeed; for only a miracle could 
make him instantly like one who has conducted himself well during his 
whole life and has never had other than upright thoughts. For the same 
reason, there is nothing to be expected from pilgrimages, castigations, 
and fastings, since it is impossible to conceive how pilgrimages and other 
practices can contribute anything towards making, at a moment’s notice, 
a virtuous man out of a vicious one. 

What shall it profit for uprightness and improvement of character 
to fast during the day only to eat so much more during the night, or to 
inflict a penance on the body which can contribute nothing to a change 
of soul? 


SELECTIONS FROM 


The Idea of a Universal History 


By Immanuel Kant. The passages which follow are taken from The 
Natural Principle of the Political Order Considered in Connection with 
the Idea of a Universal Cosmopolitan History, in Kant’s Principles of 
Politics, edited and translated by W. Hastie, 1891; with kind permission 
of the publishers, T. & T. Clark, Edinburgh. 


FOURTH PROPOSITION 


The means which Nature employs to bring about the development 
of all the capacities implanted in men, ts their mutual Antagonism in 
society, but only so far as this antagonism becomes at length the cause of 
an Order among them that is regulated by Law. 


By this Antagonism, I mean the “unsocial sociability” of men; 
that is, their tendency to enter into society, conjoined, however, with an 
accompanying resistance which continually threatens to dissolve this 
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society. The disposition for this lies manifestly in human nature. Man 
has an inclination to “socialise” himself by associating with others, be- 
cause in such a state he feels himself more than a natural man, in the 
development of his natural capacities. He has, moreover, a great tendency 
to “individualise’’ himself by isolation from others, because he likewise 
finds in himself the unsocial disposition of wishing to direct everything 
merely according to his own mind; and hence he expects resistance every- 
where just as he knows with regard to himself that he is inclined on his 
part to resist others. Now it is this resistance or mutual antagonism that 
awakens all the powers of man, that drives him to overcome all his pro- 
pensity to indolence, and that impels him through the desire of honour 
or power or wealth, to strive after rank among his fellow-men—whom he 
can neither bear to interfere with himself, nor yet let alone. Then the 
first real steps are taken from the rudeness of barbarism to the culture of 
civilisation, which particularly lies in the social worth of man. All his 
talents are now gradually developed, and with the progress of enlighten- 
ment a beginning is made in the institution of a mode of thinking which 
can transform the crude natural capacity for moral distinctions, in the 
course of time, into definite practical principles of action; and thus a 
pathologically constrained combination into a form of society is de- 
veloped at last to a “moral” and rational whole. . . . The natural im- 
pulses that urge man in this direction, the sources of that unsociableness 
and general antagonism from which so many evils arise, do yet at the 
same time impel him to new exertion of his powers, and consequently, 
to further development of his natural capacities. Hence they clearly mani- 
fest the arrangement of a wise Creator, and do not at all, as is often sup- 
posed, betray the hand of a malevolent spirit that has deteriorated His 
glorious creation, or spoiled it from envy... . 


SEVENTH PROPOSITION 


The problem of the establishment of a perfect Civil Constitution 
is dependent on the problem of the regulation of the external relations 
between the States conformably to Law; and without the solution of this 
latter problem it cannot be solved. 


What avails it to labour at the arrangement of a Commonwealth 
as a Civil Constitution regulated by law among individual men? The 
same unsociableness which forced men to it becomes again the cause of 
each Commonwealth assuming the attitude of uncontrolled freedom in 
its external relations, that is, as one State in relation to other States; and 
consequently, any one State must expect from any other the same sort of 
evils as oppressed individual men and compelled them to enter into a 
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Civil Union regulated by law. Nature has accordingly again used the 
unsociableness of men, and even of great societies and political bodies, 
her creatures of this kind, as a means to work out through their mutual 
Antagonism a condition of rest and security. She works through wars, 
through the strain of never relaxed preparation for them, and through 
the necessity which every State is at last compelled to feel within itself, 
even in the midst of peace, to begin some imperfect efforts to carry out 
her purpose. And, at last, after many devastations, overthrows, and even 
complete internal exhaustion of their powers, the nations are driven for- 
ward to the goal which Reason might have well impressed upon them, 
even without so much sad experience. This is none other than the ad- 
vance out of the lawless state of savages and the entering into a Federa- 
tion of Nations. It is thus brought about that every State, including even 
the smallest, may rely for its safety and its rights, not on its own power 
or its own judgment of Right, but only on this great International Feder- 
ation (Foedus Amphictionum), on its combined power, and on the de- 
cision of the common will according to laws. . . . 


SELECTIONS FROM 


Perpetual Peace 


By Immanuel Kant. The passages which follow are taken from Perpetual 
Peace, in Kant’s Principles of Politics, edited and translated by W. 
Hastie, 1891; with the kind permission of the publishers, T. & T. Clark, 
Edinburgh. 


The question then arises, as to what is the essential meaning and 
aim of this design of a Perpetual Peace. It may be put thus: “What does 
Nature do in this respect with reference to the end which man’s own 
reason presents to him as a duty; and, consequently, what does she do for 
the furtherance of his moral purpose in life? And, further, how does she 
guarantee that what man ought to do according to the laws of his free- 
dom, and yet does not do, shall be done by him without prejudice to his 
freedom even by a certain constraint of nature; .. .” 

1. Even if a people were not compelled by internal discord to 
submit to the coercion of public laws, War as an external influence 
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would effect this. For, according to the arrangement of nature already 
indicated, every people finds another pressing upon it in its neighbour- 
hood, and it must form itself internally into a State in order to be 
equipped as a “Power” so as to defend itself. Now the Republican Con- 
stitution is the only one which perfectly corresponds to the Rights of 
man; but it is at the same time the most difficult to found, and still more 
so to maintain. So much is this the case that many have asserted that the 
realization of a true Republic would be like a State formed by angels, 
because men with their selfish inclinations are incapable of carrying out 
a constitution of so sublime a form. In these circumstances, then, nature 
comes to the aid of the rational and universal will of man, which, how- 
ever honoured in itself, is impotent in practice; and it does this just by 
means of these selfish inclinations. .. . 

Such a problem must be “‘capable of solution.” For it does not turn 
directly upon the moral improvement of men, but only upon the mecha- 
nism of nature; and the problem is to know how men can use the condi- 
tions of nature in order so to regulate the antagonism of the hostile 
sentiments at work among the people that the individuals composing it 
shall have to compel each other to submit to common compulsory laws, 
and that there shall thus be brought about a state of peace in which the 
laws will have full power. This process may be seen going on in the 
actually existing, although still very imperfectly organised States. For, in 
their external relations to one another, they already approach what the 
idea of Right prescribes, although the essential principle of Morality is 
certainly not the cause of it; and indeed a good political constitution is 
not so much to be expected from that principle but rather conversely the 
good moral culture of a people from such a constitution. Hence the 
mechanism of nature as it works through selfish inclinations which are 
externally and naturally antagonistic in their operation to each other, 
may be used by reason as a means of making way for the realisation of her 
own end by the application of a Rule of Right, and thereby of furthering 
and securing Peace both internal and external, so far as it may lie within 
the power of the State todo so... . 


APPENDIX 


On the Discordance between Morals and Politics in reference to 
Perpetual Peace 


The Science of Morals relates directly to practice in the objective 
sense, inasmuch as it is a system of unconditionally authoritative laws, in 
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accordance with which we ought to act. It is therefore a manifest absurd- 
ity, after admitting the authority of this conception of duty, to assert, 
notwithstanding, that we cannot so act; for, were it so, this conception 
would have no value. ... Hence there can be no conflict between 
Political Philosophy as the practical science of right and Moral Philoso- 
phy as the theoretical science of right; and consequently there can be no 
opposition in this relation between practice and theory. . . . 

But in order to bring practical philosophy into harmony with 
itself, it is necessary first of all to decide a preliminary question. That 
question is: Whether, in dealing with problems of the Practical Reason, 
we ought to begin from its ‘material’ Principle, as the end which is the 
object of the activity of the will, or from its “formal” Principle, as that 
which is founded merely upon freedom in its external relation. This 
formal principle is expressed as follows: “Act so that thou canst will that 
thy maxim shall become a universal Law whatever may be its End.” 

It cannot be doubted that the latter principle must take the prece- 
dence; for, as a principle of right, it has unconditional necessity, whereas 
the former is obligatory only under the presupposition of the empirical 
conditions of the proposed end so existing that it can be realised; and if 
the end, as in the case of Perpetual Peace, should also be a duty, the duty 
would itself have to be deduced from the formal Principle which regu- 
lates external action.—Now the material principle is the principle of the 
“political moralist,” and it reduces the questions of national, interna- 
tional, and universal Right to the level of a mere “technical” problem. 
On the other hand, the formal principle is the principle of the “moral 
politician,” and the question of right becomes with him a “moral” prob- 
lem. Their different methods of procedure are thus wide as the poles 
asunder, in regard to the problem of bringing about Perpetual Peace 
which, in the view of the moralist, is not merely to be desired as a physi- 
cal good, but also as a state of things arising out of the recognition of 
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J. S. MILL 


JOHN StuarT MILL was the eldest child of a famous father. 
The latter, James Mill, made an important contribution to 
the history of British India; played a leading role in the 
movement for social reform in Britain, headed by Jeremy 
Bentham; and wrote an influential book which has a perma- 
nent place in the history of psychology, Analysis of the Phe- 
nomena of the Human Mind. Its thesis is that all mental 
phenomena which are not impressions are copies or ideas of 
them, and that the occurrence of the latter is explained by 
laws of association. He employed his psychology to produce 
in his son a person devoted to the general happiness, and the 
son reports that his friends sometimes referred to him as an 
artificial man. The artificer was his father, and the rearing 
provided by so eminent a parent for so important a son is 
certainly one of the more remarkable episodes in the prac- 
tice of that art. 

In his Autobiography, especially the first three chap- 
ters, John Stuart Mill describes the content and method James 
Mill gave to his education. At the age of three, he was learn- 
ing Greek, and only a little later, arithmetic and history; from 
eight to twelve, Greek and Latin literature in original, poetry 
in English, history, algebra, geometry, differential calculus, 
other branches of mathematics, and the natural sciences; from 
twelve to fourteen, logic, economics, and rhetoric—as well as 
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the earlier subjects in more detail. These studies were pursued under 
the careful tutelage of James Mill. Each was carried out in such a way 
as to assure strong associative bonds between the ideas involved in it. Mill 
says that his purpose in describing his education is to demonstrate how 
much time is wasted in childhood. Since, according to his own statement, 
he was rather below than above the average in mental ability, he was 
sure that any child could do as well as he. 

At the age of fourteen, Mill left England for travel on the Continent 
where, among the French, he was deeply impressed with the importance of 
untrammelled spontaneity and individuality—traits of character he found 
lacking among the English. After a year, he returned to England; and, for 
a short while, continued studying under the direction but not the tute- 
lage of his father. In 1823, at an early age, he took a job as clerk with the 
East India Company; and remained with it, rising to a position of great 
responsibility, until the government took over direct control of relations 
with India some thirty-five years later. Mill’s position with the East India 
Company allowed considerable leisure. He employed it in discussion of 
intellectual and social problems with his friends, writing for journals, 
and composing A System of Logic (1843) and Principles of Political Econ- 
omy (1848). Sometime after the dissolution of the East India Company, 
he spent one term in Parliament where he was particularly concerned to 
represent the interests of the workers whom, along with women, he re- 
garded as greatly oppressed. 

In 1826, at the age of twenty, Mill went through a mental and 
emotional crisis. He suddenly came to feel that the realization of the 
social ideal to which he had been so early consecrated would not make 
him in the least happy. His analytical turn of mind had destroyed the 
associative bond which had made him feel pleasure at the thought of 
the happiness of all. The education provided by his father could not 
compensate for the lack of a spontaneous desire for the welfare of society. 
He began to read poetry and other imaginative literature, and the emo- 
tional life he found there seems to have restored his psychical equi- 
librium. 

In 1830, he met Harriet Taylor, an accomplished, intellectually 
inclined, married woman with whom he formed a close friendship. Some 
regarded it as scandalous, but Mill explicitly insists that such a view 
had no basis in fact. Mrs. Taylor played an important part in his 
thought and in the writing of many of his articles and books. Although 
they both disapproved of existing legal regulation of the relation of 
the sexes, they were married some twenty-one years later, not long after 
the death of Mr. Taylor. Their marriage concluded with her death 
seven years later; and, except for his term in Parliament, Mill spent the 
rest of his life in semi-retirement, chiefly at Avignon in the company of 
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his stepdaughter, Helen Taylor. He published On Liberty in 1859, 
Utilitarianism and Representative Government in 1861, and An Exami- 
nation of Sir William Hamilton’s Philosophy in 1865. He carried on a 
large correspondence; and with it, as with these books, Helen Taylor 
was a constant and devoted assistant. He was born in London in 1806, 
and he died at Avignon in 1873.1 


PU GG) IN AgLaa os Hist Ray, 


Mill devotes no large work to education. He discusses it, however, 
in parts of several of his books, and at length in a good many essays.? In 
one of the latter, “The Inaugural Address,” delivered to the University 
of St. Andrews on his installation as rector in 1867, he tells us that by 
“education” in a large sense he means both the deliberate effort to perfect 
human nature and the effect upon human beings of their cultural and 
physical environment.® Here I shall bring together his thought on this 
subject and present it as a theory concerning this deliberate effort and 
this unintended effect. 


STATEMENTS OF FACT 


According to Mill, all statements are about observable facts, and 
holding them to be true or false is always a matter of empirical evidence. 


1 Good commentaries on John Stuart Mill’s thought are found in The Philosophy 
of J. S. Mill by R. P. Anschutz, Oxford University Press, London, 1953; and John 
Stuart Mill by Karl Britton, Penguin Books, London, 1953. 

2 The reader with general interest in Mill’s thought about education may wish to read 
the following essays: “Inaugural Address Delivered to the University of St. Andrews,” 
Dissertations and Discussions, vol. IV, Henry Holt & Co., New York, 1874; ‘Professor 
Sedgwick’s Discourse on the Studies of the University of Cambridge,” Dissertations and 
Discussions, vol. I, John W. Parker & Son, London, 1859; “On Genius,” Monthly 
Repository, vol. VI, 1832 (signed “Antiquus’”); “Miss Austin’s Translation of M. Cousin’s 
Report on the State of Public Instruction in Prussia,” Monthly Repository, vol. VIII, 
Charles Fox, London; an unheaded article in the Globe (October 23, 1835), p. 3. ‘Those 
with more specific interests may consult “Whately’s Elements of Logic,” Westminster 
Review, vol. IX (January, 1828); and (for Mill’s view on India’s need for education) 
“Minutes of Evidence Taken before the Select Committee on the Affairs of the East 
India Company” (Parliamentary Papers, 1831-32, vol. IX). For more detailed refer- 
ences to these and other aspects of Mill’s thought, the reader may look at Bibliography 
of the Published Writings of John Stuart Mill, by MacMinn, Hainds & McCrimmon, 
Northwestern University, Evanston, Illinois, 1945. Much about education may be 
found also in Mill’s Autobiography, On Liberty, Utilitarianism, and A System of 
Logic (Book VI). 

3 “Inaugural Address,” Dissertations and Discussions, vol. IV, pp. 332-34. 
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His educational theory includes assertions about human nature, society, 
historical progress, and the condition of schools. Let us consider his 
description of the facts of human nature. 


Human nature 


Mill holds that a human being is a mind and a body. The mind is 
composed of mental states, of sensations, ideas, thoughts, desires, emo- 
tions, and the like. Mental states and their relations to each other are 
the only things we can observe in the mind; and statements about the 
latter can be no more than descriptions of these states and relations.* 
Some such statements are found in common sense; and others, of a more 
general kind, make up the science of psychology. 


Psychology 


This science contains five laws which govern the relations between 
mental states. First, whenever any sensation or impression has once 
occurred in a mind, another state exactly like it, but less intense, may 
also occur in that mind independently of the cause of the former. Thus, 
once we have seen the plum tree, we are capable of entertaining an idea 
of it—something we do whenever we remember or think of it. The plum 
tree causes the first state of mind, but is not present to us when we attend 
to it in recollection or thought. And any mind contains, in addition to 
sensations, only those states which sensations thus allow. 


LAWS OF ASSOCIATION. ‘The other four laws are laws of association 
and govern the relations between impressions and ideas as well as be- 
tween ideas only. The first is that an impression or idea tends to excite 
an idea of something similar to it; the impression or idea of the plum tree 
may usher in an idea of the cherry tree in the garden of one’s childhood. 
The second is that any one impression or idea of a group whose members 
have been frequently conjoined in our experience, either simultaneously 
or in immediate succession, tends to excite the ideas of the other mem- 
bers; the sound or thought of thunder introduces the idea of lightning. 
The third is that the more intense an idea or impression is when it first 
occurs to us along with others, the less frequently the group need recur 
in order that one member should bring others to mind; the mere thought 
of a wound experienced only once suffices to call up its entire setting. 
These three laws are stated in the Logic. 


4 John Stuart Mill, A System of Logic, Eighth Edition, Harper & Brothers, New York, 


1874, 1, u, §8, pp. 56-57. 
5 [bid., VI, Iv, §3. 
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In An Examination of Sir William Hamilton’s Philosophy Mill 
adds a fourth law.® It is that of two phenomena which have never ap- 
peared separately to us, and which have frequently appeared together, 
the idea of one always excites that of the other; so that they, themselves, 
are inseparable, and lead us to believe that the facts they represent are 
likewise inseparable. Everything we can be aware of is either a sensation 
or an idea derived from it; and ideas are ushered into the mind on par- 
ticular occasions through association with the sensations or other ideas. 
This association occurs under the condition that we have frequently 
experienced things as similar, as contiguous, as intense, or as always 
conjoined. 


SENSATIONS AND INSTINCTS. Some mental states are not the prod- 
ucts of association. ‘These are sensations and instincts.7 We know that 
they are caused by states of the body, i.e., of the brain and nervous system. 
The idea of red and the idea of hunger can occur to us only if we have 
had impressions of red and hunger; and while they may possess some 
causal basis in bodily states, the only explanation for their occurrence 
presently tenable, lies in their association with other mental states, and 
in their being conditioned by impressions. These latter, sensations and 
instincts, depend on states of the body; and are not produced in experi- 
ence by association. They are, thus, prior to it; and as such, they con- 
stitute the materials out of which, through association, the mind comes 
into existence. 


ACQUIRED DESIRE. A characteristic of some of these native impres- 
sions helps to fill out the mind. We speak of a person as more or less 
sensitive; in doing so, we refer to the vividness of his sensations. And this 
vividness determines what mental states will be associated. It puts them 
forcibly to the fore in consciousness; and given their similarity, con- 
tiguity, or constant conjunction, makes their ideas more likely of asso- 
ciation than would their dim presence in the background. Now, instincts 
constitute a species of desire. Desire is the pleasantness of an idea, as 
aversion is its painfulness; § and instincts are unlearned desires and aver- 
sions. The desire to secure one’s own pleasure and avoid one’s own pain 
is an instinct, and a corresponding interest in the welfare of others is not. 
Nonetheless, one who is vividly conscious of the pleasure or pain of others 
associates it by similarity with his own; and in this way, the thought of 
the welfare of anyone whatever awakens a desire for it as spontaneous 


6 John Stuart Mill, An Examination of Sir William Hamilton’s Philosophy, Henry Holt 
and Company, New York, 1874, vol alse pp? 83,1234-36, -S10-ds 

7 Mill, Logic, VI, Iv, §4. 

8 J. S. Mill, Utilitarianism, The Liberal Arts Press, Inc., N.Y., LE Sor Jem Gan 
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as the unlearned desire for one’s own. Association creates a desire for 
the welfare of others out of the material of instinctual egoism. The laws 
of physiology together with the accidents of history determine what 
sensations and instincts the mind contains prior to experience. The 
vividness of sensations together with the laws of association and the acci- 
dents of experience add acquired desires to the stock of instincts native 
to the mind, and determine the cluster of mental states in which it 
presents itself.® 


WILL AND HABIT. The will is closely related to desire, but dif- 
ferent from it. Desire both instinctual and learned is passive; in desire 
we do nothing but feel pleasure or pain and act as they command. On 
the other hand, will is an active phenomenon. In willing, we endeavor 
to secure only those things whose ideas are pleasant. But through the 
force of habit, will can become independent of desire; and we often find 
ourselves willing out of habit what we no longer desire at all.1° Mill 
accounts for the conative aspects of the mind in terms of sensation, in- 
stincts, and association, together with the concepts of acquired desire, 
habit, and will. 


Emotion. Although he believes that there is not yet conclusive 
evidence for it, Mill thinks the feelings and emotions are probably pro- 
duced through association.!! In instinct and acquired desire, pleasure and 
pain attach themselves to certain ideas. For the hungry man an idea of 
food is pleasant. But when these ideas are associated with certain others, 
other emotions and feelings arise. For the hungry man, the idea of food 
associated with the idea of place close by produces hope; with that of 
others who desire it, fear; with that of certainty of securing it, joy; with 
that of his inability to do so, despair, etc. Thus, with the assumption that 
all ideas are derived from impressions and combined through association, 
Mill endeavors to account for the way in which mental states come and 
go, appear and disappear, in a series which constitutes a mind. 

The complexes of mental states produced by association are some- 
times like machines, sometimes like chemical compounds. The idea of 
the plum tree calls up the idea of a cherry tree; and this, the idea of the 
swing which hangs in it. Every part of this complex is manifest in it, as 
are, also, the transitions from one part to another. It is like a machine. 
The idea of the visual shape of an object, on the other hand, is pro- 


9 Ibid., pp. 19, 40-41. Mill does not seem to recognize (Logic, VI, 1v, §4) that his sensi- 
tivity is nothing more than vividness of sensation; and that in speaking of it as 
enabling certain kinds of association, he is simply saying that one law of association, 
that of intensity, enhances the working of others. 

10 [bid., pp. 49-50. 

11 Logic, VI, 1v, §§3, 4. 
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duced by association of ideas which are not manifest in it. Some of its 
components are ideas derived from impressions of touch. Similarly, joy 
bears within it no traces of the components whose association gives rise 
to it—no sign of personal gratification of some desire, or of confidence 
about the means to its satisfaction. Visual shape and joy are more like 
chemical compounds than they are like machines; and Mill thinks the 
analogy between psychology and chemistry more useful in developing 
explanation by association than the analogy with mechanics, drawn by 
earlier associationists. 


CHARACTER. ‘The mind is a series of mental states held together, 
sometimes mechanically and sometimes chemically, by the laws of associa- 
tion; and no mind is quite like any other. No person is stocked with in- 
stincts precisely identical in direction and vivacity with those of others; 
nor do sensations present themselves alike to all. Consequently, the cluster 
of desires, habits, resolutions, tastes, and emotions which, from moment to 
moment, and out of materials prior to experience, association is bringing 
into existence is never precisely repeated from one person to another. 
Character is uniqueness of interest; and since all possess it, every person 
possesses character. But the expression of character is a matter of degree; 
and the well developed character is a person who deliberately endeavors 
to fulfil his unique impulses, while the ill developed character hides his 
uniqueness behind the mask of conventional propriety. There is no such 
thing as a single nature manifested by all human beings. Rather, it is 
the nature of a human being to be a unique cluster of interests, arising 
out of universal laws of association working upon native instincts and 
sensations.12 


Society 


Within society, individuality has always struggled for expression. 
At first, its opponent was the authority of the king or ruler. The Greek 
city, Rome, the medizval polity—all advanced the view that individual 
rights did not depend upon his will. In England, the community limited 
the royal power by requiring cooperation with it of some other element 
in the constitution. Later still, the government came to be regarded as 
exercising the power of the people, as possessed of no independent 
authority whatever. In all this, individuality or character was struggling 
to establish an area within which it might be free, i.e., within which 
authority could not legitimately oppose it. 

Government is not the only force opposed to liberty. In democ- 
racies like the United States of America and Great Britain, it is opposed 


12 Ibid., VI, 11, §§2, 3; also, On Liberty, pp. 59-60. 
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by the authority of the majority view on any subject. The latter reigns in 
matters of legislation and can easily invade the liberty of the minority 
by improper use of legislature and courts. It possesses, in any case, great 
informal power. There is a wide-spread fear to be oneself. It is manifest 
in the eagerness to conform to the majority view in all matters—from 
religion, through science and art, to convention in dress and sports. It 
feeds upon the rewards offered to propriety and joins the majority in 
order to destroy that unique self of which it is a secret part. A powerful 
class, e.g., the middle class of Great Britain, may serve as well as the 
majority; and its inculcation of respectability has served to destroy the 
individuality of those who have put on its sentiments in order to advance 
in the world. The majority opinion, and that of a dominant class, have 
not yet become identified with government policy; but there is great 
danger that the demand for uniformity may become identified with that 
policy wherever democracies exist to express the majority view, or to be 
controlled by a dominant class.18 

Concerning economic problems, Mill advocated the development 
of socialism in the form of industrial cooperation. When he wrote, some 
held that the class which owned the means of production naturally 
adopted the responsibility for caring for workers. Mill noticed that this 
adoption was not widespread, and argued that by the time it should 
become so, the workers would no longer need to be improved by others. 
Workers, like all other men, demand ‘self-dependence,’ not dependence 
on others; and the problem of improving the material well-being of all 
would be solved by reforming capitalism, part by part, as its strains 
become manifest, in the direction of industrial cooperation. The idleness 
of owners is unjust; and the wage arrangement unsatisfactory on both 
sides. And where workers own and manage the capital of an enterprise, 
there is added to material well-being the moral advantage for all of con- 
tributing to a common purpose.!4 In every age, Mill believes, men need 
to feel at one with their societies; and in all but the most primitive they 
tend to regard them as made up of their equals.15 This civilizing impulse 
propels them toward democracy and a socialized economy, but it also 
drives them toward a tyranny of the majority or of a dominant class—a 
tyranny especially easy to enforce where democratic institutions are well 
established. The fear of this tyranny lies side by side, in Mill’s thought, 
with advocacy of the conditions which he thought gave rise to it. 


13 Mill, On Liberty, Chapter I. 


14 Anschutz, The Philosophy of J. S. Mill, Clarendon Press, Oxford, 1953, Chapter III; 


also John Stuart Mill, Principles of Political Economy IV, VII, §§4, 6, and IV, 11, §1. 
15 Mill, Utilitarianism, pp. 40-41. 
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Progress 


Progress does not characterize all history. It consists in increases 
of knowledge, and in its increasing use to improve the mental, moral, 
and physical well-being of mankind. This increase presupposes man’s 
feeling of unity with others, “which, if perfect, would make him never 
think of, or desire, any beneficial condition for himself in the benefits 
of which they are not included.” 16 It requires an active interest in dis- 
covering truth, and therefore freedom, to investigate all opinions, both 
true and false.1* The feeling of unity which leads to the social use of 
knowledge and the freedom of investigation of opinion which brings 
knowledge about are lacking in the nations of the East—some of which 
were, at one time, highly civilized. Their progress was stopped by the 
rule of custom. When feeling, thought, and action run wholly in the 
channels of custom, progress can not take place. For individuality or 
character can not express itself in freedom of inquiry; nor, finding itself 
reflected in others, can it feel a unity of interest with them. Individuality 
is the antithesis of custom; 18 and where it reigns, as in the nations of 
modern Europe, progress occurs. The greatest threat to this progress lies 
in the enormous increase of customary feeling, thought, and action 
brought about by mass communications, rapid transit, and the tendency 
toward universal state-controlled education. 


Condition of the schools 


Education proceeds chiefly through the schools. They constitute 
the one most important medium in which the effort to perfect human 
nature is expressed, and through which the development of human be- 
ings is affected by their physical and cultural environment. Until very 
near the end of Mill’s life (The Forster Act of 1870), English schools were 
administered by private agencies—both religious and non-sectarian; 
Parliament supported them only in part, and enrollment was neither 
universal nor compulsory. In large measure, school education went to 
those children whose parents could both afford and desire it for them. 
The infant schools have sprung from a good motive Mill thinks—that 
of awakening in the very young a love for what is good; but they have 
been converted into agencies which, at best, advance infantile parroting 
of wholly intellectualistic themes. This encouragement of mere rote 
learning characterizes all the schools and universities. It is furthered in 


16 Mill, Utilitarianism, Chapter 11, pp. 41-42. 
17 Mill, On Liberty, Chapter I. 
18 Mill, On Liberty, Chapter m1, pp. 71-73. 
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the lower schools by the Lancasterian monitors whose immaturity does 
not distinguish between repetition and insight, and by rewards for say- 
ing and doing ‘the right thing.’ There, as well as in the universities, to 
teach is to indoctrinate, and to learn is to cram oneself with ideas to be 
mechanically remembered. The mind of the learner is filled with ideas 
of others, not with its own. The schools promote “cram,” not knowledge. 
For most, the period of education is a time of useless labor or ‘criminal 
idleness.’ In the schools, this is the effect of the environment on childhood 
and youth; and for many, the deliberate use of the schools to perfect 
human nature degenerates into an aim at a universal pretence of learning 
rather than a unique grasp of truth.!® 


RECOMMENDATIONS 
Goal recommendation 


Mill holds that the only thing good in itself is pleasure or happi- 
ness, and that the greatest good is the pleasure or happiness of all per- 
sons.”° This is the goal which justifies every other—the Utilitarian ideal. 


Subordinate recommendations 


There are various ways of reaching it. They constitute those ac- 
tions which are virtuous, right, or obligatory; and the schools should play 
an important role in bringing men to such conduct. There is a natural 
tendency to act for one’s personal interests merely; 2! and as such, this 
natural tendency leads to wrong action. Education ought to use its 
power “. . . to establish in the mind of every individual an indissoluble 
association between his own happiness and the good of the whole . . . so 
that he may be unable to conceive the possibility of happiness to him- 
self, consistently with conduct opposed to the general good, but also 
that a direct impulse to promote the general good may be in every indi- 
vidual one of the habitual motives of action, . . .”.22 Education ought 
to form good character by fostering this association, i.e., persons whose 
interests are directed in unique ways toward securing the general welfare. 


19J. S. Mill, “Inaugural Address,” Dissertations and Discussions, vol. IV; “Miss 
Austin’s Translation of M. Cousin’s Report on the State of Public Instruction in 
Prussia,” Monthly Repository (July, 1834); ““On Genius,” Monthly Repository (October, 
1832). 

20 But sometimes, “‘so far as the nature of things admits, of the whole sentient crea- 
tion.” Mill, Utilitarianism, Chap. uy, p. 16. 

21 [bid., Chapter 11, pp. 19-22. But Mill also seems to say that interest in the welfare 
of society is natural or instinctual, cf., ibid., Chapter m, p. 40. 

22 Ibid., Chapter u, pp. 22-23. 
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ADMINISTRATION. ‘Three other recommendations attend this one 
concerning character. First, the administration of the schools should re- 
main, generally, in private hands; state control would lead to that stulti- 
fication of thought and extinction of individuality which constitute the 
general misery rather than the general welfare. Those who can afford it 
should pay for the education of their children. But all should attend 
elementary schools; and since some parents cannot pay the costs, there 
should be as much public support for these schools as is required by 
compulsory and universal attendance. State support of private schools 
together with compulsory universal attendance on the lower levels of 
education would help the schools in their task of forming good char- 
actern-4 


CurRICULUM. Mill’s treatment of the content of elementary and 
secondary education is rather sketchy.?4 History and geography should 
be offered in the elementary schools only; and there, only to children 
of workers who are unable to own their own books. These studies are 
inherently delightful, wholly dependent on memory, and especially perti- 
nent to the life of a man or woman possessed of a personal library. But 
teaching can add nothing to the reading of the materials involved. Also, 
modern languages should not be learned in school; they should be 
learned while sojourning in the countries where they are spoken. Science, 
including mathematics, should be introduced on the elementary level; 
and later, deductive logic along with Greek and Latin literature. Logic 
enables one to detect fallacies and to draw correct inferences; while the 
study of Greek and Latin shows clearly that words are not things—an 
error which knowing one language, only, can easily lead one into. 

The university curriculum should include courses in the classical 
languages, the sciences, philosophy, and the arts. ‘The literatures of Greece 
and Rome are indispensable. They show us the thought of other cul- 
tures, and prevent provincialism. Their syntax sets forth the form of 
thought, and acquainting ourselves with it enables us to avoid intellectual 
error. Their wisdom is profound; and their style, the unsurpassed model 
for writers. Their dialectic trains the intellect; and best of all, they are 
a delight to read. 

The university should offer courses in mathematics, and in the 
sciences, both natural and social. Mathematics gives a model for dis- 
covering truth by purely logical or deductive procedures; and _ besides, 


23 Mill, Principles of Political Economy, Longmans, Green and Co., London, 1909, V, 
xI, §8; also, On Liberty, Chapter v. 

241It is found chiefly in Dissertations and Discussions, vol. IV, “Inaugural Address”; 
but the suggestions there should be compared with the Autobiography, especially the 
first five chapters. 
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being necessary to the sciences, it improves our thought about non- 
mathematical subjects. The natural sciences, chemistry and physics, are 
valuable both intrinsically and instrumentally. As activities and as prod- 
ucts, as laboratory pursuits and as theories develop, they embody the 
delight taken in knowing. Also, they are useful in the daily work of the 
world; while they possess, as well, two other kinds of instrumental value. 
Knowledge of them prevents our falling prey to charlatans and to scien- 
tists who would misuse the prestige of esoteric wisdom for harmful social 
ends. Moreover, their study cures intellectual weakness. This consists 
in the inability to perceive how one thing bears upon another, i.e., how 
it does or does not constitute evidence for it. The natural sciences offer 
a model for this relation of evidence, rules for discovering it, and prac- 
tice in applying them. Physiology should be studied since it helps to 
solve problems of public health, and makes it clear that toleration in 
matters of morality is necessary in light of predisposing causes for tem- 
peramental differences. Social subjects should be taught to the extent 
that they have been organized in a scientific way; and this principle 
ushers into the curriculum psychology, economics (political economy), 
jurisprudence, and international law. 

Philosophy should play an important part in the university. De- 
ductive or ‘ratiocinative’ logic, derived from Aristotle, should be started 
earlier; but inductive logic, the logic of the empirical sciences, should 
be introduced on the university level. The former yields rules by which 
purely rational inferences may be correctly guided. Inductive logic, to 
which Mill made an important contribution in his famous A System of 
Logic, yields rules for guiding our inferences from observation. Together, 
they constitute a field of study which Mill regarded as important for 
reasons already stated. The philosophy of mind, ethics, theory of knowl- 
edge, and metaphysics should be offered. The first two are helpful in 
giving guidance to practical life; and if theory of knowledge and meta- 
physics can give us no conclusive answers, they at least deal with ques- 
tions which everyone asks, which many find interesting, and which each 
man will do well to know that others have worried over. The philosophy 
of history will present principles for understanding events otherwise 
disparate and disconnected; and the philosophy of religion, together with 
its history, will reveal an important aspect of human life without per- 
suading for or against any creed or sect. 

The arts should occupy an important place in the university cur- 
riculum. As activities, they flow from the effort to perfect execution; 
and as artifacts, they reveal ideal forms of life created by that im- 
petus. The task of each man is to improve the life of all. The arts show 
in vivid, concrete detail what that improved life consists in. The charm 
of their beauty adds to this didactic function the important one of 
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bringing men to love the virtue they ought to practice. And Mill seems 
to say that by use of the vividness of the impressions of art, one can 
establish that indissoluble association between the welfare of all and 
egoistic personal interest which he advances as the chief subordinate 
task of education. 

The student should emerge from the university with a detailed 
knowledge of one or several fields, an acquaintance with all important 
general truths, and an insight into the way in which his specialities fit 
into the system of all knowledge. Every thing he learns should be treated 
with a view to its consequences for improving human welfare; but the 
university must be kept clearly separate, as a place for general educa- 
tion, from professional schools of all sorts. Those who attend the latter 
will be improved for having attended the university; but the university 
should be devoted to the classics, the sciences, philosophy, and the arts— 
all of which civilize and form good character before they create scholars 
and practitioners. 


‘TEACHING METHODS. Mill objects strongly, as we have seen, to the 
method of “cram’’ which, he thinks, characterizes most teaching. In his 
essay, “On Genius,” 2° he argues that learning comes from within, and 
that teaching consists in whatever assists learning. In learning from 
someone else, to avoid mere parroting, we must put ourselves in a posi- 
tion to experience what he experienced—to feel the problem he felt, 
to devise the solution he devised, etc. But discovering something inde- 
pendently of others, not learning from them, requires consulting our 
own experience in the same way. To learn the proof of the Pythagorean 
theorem, as that of Pythagoras, requires that we do what Pythagoras did; 
but to discover a new proof would not be significantly different. Genius 
is the ability to discover the truth for ourselves with or without the help 
of others, by consulting our own experience, both inner and outer; and 
to teach is to help one to exercise his genius. 

Mill says little concerning effective methods of teaching. In the 
“Inaugural Address,” he tells us that in teaching languages, vocabulary 
should be given first, and rules later. Elsewhere, he tells us that the 
teacher ought to present all possible views on any topic with equal 
vividness. This procedure will prevent a true doctrine from becoming 
a lifeless dogma; and, by stimulating thought, will enable correction of 
false views. The first of these suggestions is familiar. The second accords 
with Mill’s notion that genius is an ability to deal carefully with our 
own experience; it urges that that experience cannot be adequately 
dealt with unless it incorporates all possible candidates for knowledge 


25 Monthly Repository, 1832, signed by pseudonym “Antiquus.” 
26 Mill, On Liberty, Chapter ul, pp. 43-44. 
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with respect to a given topic. His recommendations are not numerous; 
but whatever methods of teaching ought to be employed, they will bring 
many, in some degree at least, to a knowledge of classical literature, 
science, philosophy, and art—the meaning of all of which includes their 
direction of human activities toward the Utilitarian ideal. For genius is 
widespread, and the proper teaching methods are those which enable 
its exercise wherever it occurs. 


PHILO SiOTRLY . Onb Ohe DG re eras 


METAPHYSICS 


Mill holds that psychology lies at the basis of education; and he 
also holds that at the basis of psychology, as of all science, lies meta- 
physics.27 It elaborates upon the distinction between appearance and 
reality. Appearances are states of consciousness. Every thing we can ob- 
serve is, or is made of these phenomena. Behind phenomena lies reality, 
but Mill expresses several different views as to its relation to phenomena. 
In the Logic, he contends, first, that it 1s composed of substances pos- 
sessed of powers to produce states of consciousness. Some of these un- 
derlie bodies; and, by exercising their powers upon minds, produce the 
states of consciousness (sensations) we think of as the properties of 
bodies. Others are minds; and possess the power to receive the sensations 
thus attributed to bodies. But while all this is true, Mill holds that the 
substantial causes of which reality is composed must remain forever 
unknown; they lie beyond the limit of experience.?8 Later in the Logic, 
however, the substances which produce states of consciousness are spoken 
of as mere forces; 29 and in the discussion of Hamilton, the reality behind 
appearances has become nothing more than a set of permanent possi- 
bilities of experience—a real body, the permanent possibility of sensa- 
tions of certain sorts; a real mind, perhaps the permanent possibility of 
sensations also, but of inward states of consciousness as well, such as 
feelings and emotions.®° 

Mill’s thought concerning reality exhibits several phases; but each 
is characterized by the notion that reality is, or is characterized by, a 
multiplicity of tendencies toward, or possibilities of experience, states of 


27 Mill, An Examination of Sir William Hamilton’s Philosophy, vol. I, pp. 10-11. 

28 Mill, A System of Logic, I, 111, §§3, 4, 6, 7, 8, 13, 14, 15. 

29 Tbid eC 8uaLiL, Vi, $3. 

30 Mill, Examination, vol. I, pp. 238, 242, 253. But he is not quite certain that minds 
thus conceived could be conscious of their parts and of themselves. 
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consciousness, or appearances. These tendencies or possibilities need not 
be directly manifest in experience. The states of consciousness in which 
any one of them might appear to us may be partly cancelled by the work- 
ing of another tendency or realization of another possibility, or altogether 
offset by it. The tendency or possibility of fall in which gravitation con- 
sists is not manifested in those states of consciousness which are the ob- 
served flights of birds; nonetheless, it is a permanent tendency in things. 

At any moment, there are many states of consciousness; and each of 
these appearances results from the exercise of some force, or realization 
of some possibility, in the world of reality. However, each phenomenon 
also possesses a necessary antecedent among the phznomena in the 
moment immediately preceding; and each antecedent phenomenon, a 
necessary consequent in the moment which follows. Appearances pro- 
ceed in a temporal series of fields, each element of which has one and 
only one antecedent and consequent in the field immediately preceding 
and succeeding its own; and according to which each phenomenon is 
produced by a cooperation between some one or more of the forces in 
reality and the antecedent phenomena which constitute its historical 
circumstances. 


EPISTEMOLOGY 


This metaphysical view provides a framework for Mill’s episte- 
mology. Knowledge, for him, consists in being aware with perfect cer- 
tainty that something is true; and there are three kinds of universal 
propositions in which knowledge is expressed. The first state sequences 
between successive appearances, i.e., between antecedents and conse- 
quents. That age precedes prudence, and youth impetuousness, are such 
propositions; and they may be verified as true by observation. But ob- 
servation alone can not guarantee that they hold for cases beyond its 
reach; it can give no reason why age should cause wisdom and youth 
folly. For the antecedent and consequent observed in experience may 
be, both of them together, the effect of some real tendency or possi- 
bility not yet discovered which might not operate behind unobserved 
appearance; or each may be a composite appearance whose parts mani- 
fest many different real forces which, again, may cooperate differently 
or fail completely beyond our experience. Universal statements concern- 
ing successive appearances, verified in experience but in need of explana- 
tion, are merely empirical laws; as such they do not embody knowledge.?! 
Rather, they embody it only when explained. 

Universal propositions of the second sort provide the explanation 
for empirical laws. The latter are explained when they are seen as in- 
31 Mill, Logic, VI, v, §§1, 2. 
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stances of more general and abstract propositions from which, given cer- 
tain circumstances, they can be deduced. The laws of association, for 
example, refer directly, not to concrete states of consciousness, but to 
certain sorts of them—those, whatever they may be, which are similar, 
inseparably conjoined, intense, etc.; the circumstances of society and 
biography provide the concrete impressions and ideas associated in any 
particular case, in the way stated by those laws. That pink is associated 
with girls is an empirical law; but it is explained by the more general 
law of frequent association. It is an instance of the latter; and its truth 
follows from the truth of that law together with the social circumstance 
that pink objects are frequently conjoined with girls, and the bio- 
graphical circumstance that the conjunction is observed by someone.** 

Propositions of the second sort, themselves, require explanation; 
and they receive it from laws of a third kind. These state the existence 
of a force or the coexistence of forces and their action upon one another. 
They are typified by the law of gravitation and by the law of planetary 
motion according to which planets are both attracted by, and propelled 
away from the sun and, hence, describe elliptical orbits around it. These 
are laws of causation; for together with concrete historical circumstances 
they state the causes whose effects, like the motions of the planets, we 
observe as appearances. They, themselves, admit of no explanation; there 
is nothing more ultimate from which such forces and their interaction 
can be derived. But ideally, at least, laws of the second kind can be 
deduced from them. Ideally, at least, the laws of psychology can be 
deduced from those of physiology; and these, ultimately, from the laws 
of causation statable in the science of physics. In turn, empirical laws 
can be deduced from laws of the second sort. In the end, the reason for 
adopting as certainly true any universal proposition lies in the fact that 
our observation of appearances verifies it as true; but the discovery of 
empirical or of descriptive laws may depend upon our discovery that 
they are deducible from laws of causation together with statements of 
more particular circumstances. Knowing that a universal statement is 
true depends upon observation of appearances and, unless it is a law of 
causation, a capacity to derive it from, or explain it by those which are 
more ultimate.%3 

Knowledge is not exhausted by our certainty of the truth of 
propositions of these three kinds; we also possess knowledge of things 
immediately experienced, and expressed in singular propositions about 
them. We are perfectly certain, for example, that this is a plum tree; 
and this certainty depends in no way upon that proposition’s being 


32 Ibid., VI, v, §§3, 4. 
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deducible from a universal one. Rather, its truth is guaranteed by what 
we now immediately experience or observe. Immediate experience is 
the model for what we mean by “knowledge,” and anything else is 
knowledge only because it is like the model in being perfectly certain. 
“The tree in the garden next door is a plum” means simply that if 
anyone were there to observe it, he would have an immediate experience 
guaranteeing the truth of that proposition, like the immediate experience 
which guarantees the truth of the proposition, “This is a plum tree.” 
The words “knowledge,” “know,” and their fellows refer most clearly to 
immediate experience; it follows that we know all singular propositions 
which embody it.34 

Immediate experience consists in consciousness of attributes or 
universals. A sensation of blue is the consciousness of something which 
is repeatable and, in fact, repeated in all other sensations and ideas of 
blue. Something similar may be said for the consciousness of inward 
phenomena such as emotions. The things of immediate experience, 
bodies and minds, are clusters of such universals, ranged through mo- 
ments of time. An orange, for example, is all the universals that anyone 
is now sensing or might now sense when looking at it, tasting it, touch- 
ing it, etc.; but it is, also, those universals, both actually observed and 
possible of observation, which cluster together in all the moments of its 
career. On some occasions, Mill says that these universals or attributes 
qualify an individual **—that it is an individual (perhaps he means a 
substance) which holds them together. On others, he says that there is 
nothing to a thing of immediate experience but universals held together 
by the force of association—a principle which fastens remembrance of 
past and expectation of future to an idea or sensation in the present and, 
in this chemical way, composes out of chaos a biography of actualities 
and possibilities.26 But he always holds that the immediate experience 
of things, knowledge of them par excellence, is the consciousness of uni- 
versals combined in one way or other. These are appearances, the con- 
scious effects, which flow from reality, and which serve to verify all 
propositions both universal and singular. 


Meaning 


Mill holds that words may possess either or both of two kinds of 
meaning. They may denote something, merely; “John” denotes the 
person, i.e., it shows what thing its user refers to. Other words denote 
something, but also connote some attribute of it. “Tall’’ denotes tall 


34 Mill, Examination, vol. I, pp. 159-62. 
35 Mill, Logic, I, v, §4. 
36 Mill, Logic, I, v, §5; Examination, vol. I, pp. 234-41. 
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things, but it connotes a certain universal or attribute possessed by all 
of them, i.e., height greater than the usual. The meaning of propositions 
is information about what is denoted by their subject terms—namely, 
that they possess the attributes connoted by their predicate terms. ‘Thus, 
“John is tall” informs us that tallness is a universal exhibited by (or 
constituent in) John; and ‘All men are mortal,” that the things which 
possess humanity also contain mortality.37 

But Mill suggests a theory of the meaning of propositions which 
does not explain it in terms of denotation and connotation alone. The 
information which constitutes the meaning of many propositions con- 
cerns the coexistence and sequence of universals in immediate experi- 
ence or consciousness. The predicate “plum tree,’ when combined with 
a subject, informs us that certain universals, e.g., “having leaves’ and 
“having branches,” coexist in immediate experience; while others, e.g., 
“having bare branches” and “showing blossoms,’ succeed each other 
there. And such information may always be formulated in a hypothetical 
way. “This is a plum tree” means a whole set of operations connected 
by the observation of certain universals—that if one looks in the direc- 
tion of the plum tree, touches it, etc., he will be conscious of leaves and 
branches coexisting; if he performs similar operations in appropriate 
seasons, he will observe branches that are bare preceding branches in 
blossom; and a great number of other hypothetical statements. Mill sug- 
gests that the meaning of singular propositions is found in a set of 
operations together with the consequences to which these operations lead. 
The predicates of such propositions connote universals; and the propo- 
sitions, themselves, mean the operations which lead to the experience of 
those universals. The meaning of general propositions, i.e., the informa- 
tion they carry, may be described in a similar way. Mill holds that some 
propositions carry information about the existence, the coexistence, or 
the succession of real forces or tendencies; but since these agencies can 
be understood only by reference to the experiences they generate, the 
meaning of the propositions which state them must be given, again, 
in terms of operations which they suggest and the consciousness of 
universals to which those operations lead. The law of gravitation, thus, 
means a whole set of operations and consequences. But the meaning 
of a proposition, clearly, does not depend upon the actual performance 
of the operations and consequent experiences in which it consists. And 
Mill’s argument tends toward the conclusion that the meaning of a 
proposition is a set of operations and their consequences which need 
be no more than possible.3§ This is the important view that the meaning 


37 Mill, Logic, I, u, §5; I, v, §§4-5. 
38 Mill, Logic, I, v, §5; Examination, vol. I, pp. 236-40; On Liberty, pp. 34-35, 42-43, 
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of any statement whatever is found in possible action, and it carries with 
it the additional view that the validity of any statement lies in some 
property of the consequences produced by that action. 


Methods of knowledge 


There are two methods by which knowledge may be secured. The 
purely rational method of deduction, described by traditional logic, is 
a procedure by which we come upon statements that are true provided 
that the premises for the inference are also true. This method is invalu- 
able, for it enables us to discover many statements which, without it, 
would remain unknown. But it does not show that any statement thus 
discovered is in fact true. To find this out, we must engage in observa- 
tion, and Mill advances four procedures (his famous methods or canons 
of induction) *® for dealing with observation in such a way as to show 
what statements it verifies as true. 

These procedures are designed to solve the problem of induction, 
of “. . . inferring from some individual instances in which a phenom- 
enon is observed to occur, that it occurs in all instances of a certain 
class; namely, in all which resemble the former, in what are regarded 
as the material circumstances.” 4° Mere uncriticized observation cannot 
warrant any such inference. The conclusion asserts that all the members 
of a class exhibit a phenomenon, and uncriticized observation of some 
members can afford no reason for this extension to all. To warrant a 
generalization, our observation of particulars must be of such a sort that 
it gives us some reason to apply to all what it immediately shows to be 
true of only some members of the class. 

Each particular thing or event, as we have seen, is a cluster of uni- 
versals (or phznomena) coexisting in each moment and _ succeeding 
each other from one moment to the next; and Mill interprets his prob- 
lem as that of discovering procedures which, by showing how one uni- 
versal is connected with others, will show what phenomena always coexist 
or succeed each other. On the assumption that all appearances are uni- 
versals, and that from moment to moment there is a uniform sequence 
in experience, his inductive procedures present themselves as guarantees 
that the coexistence or succession of universals found in some instances 
characterize all. Suppose that we observe a temperature of 32 degrees F. 
along with a frozen condition of the plum blossoms. We are tempted to 
infer from this uncriticized observation that a freezing temperature 
in their neighborhood always coexists with or precedes destruction of 
the blossoms. Mill’s inductive procedures tell us how to make more 
39 Mill, Logic, III, vin—-tx. 
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critical observations, both passively and through active experiment, in 
such a way as to show whether these universals will always be found 
in that relation of coexistence or sequence, i.e., whether it is always true 
that freezing weather freezes plum blossoms. 

The generalization to laws supported by observations of this de- 
liberate and critical kind is the discovery of a causal pattern; for while 
uniform coexistence or sequence of attributes in experience may seem 
to be something more superficial, his metaphysical theory assures us 
that there is some more abstract law from which the empirical law fol- 
lows, and some set of real forces or tendencies which cause the appear- 
ance to us of uniformity in experience. The knowledge acquired by 
inductive and deductive procedures is, thus, always made to rest on the 
knowledge of immediate experience; but on immediate experience or 
observation carefully made, arranged, and sorted to show us what infer- 
ences it allows. 


Brn Kas 
The good 


Mill holds, as we have seen, that the only thing good in itself is 
pleasure or happiness, and that the greatest good is the pleasure or hap- 
piness of all persons. He advances considerations designed to support 
this view.*! ‘““To be good”’ means to be desirable, and “‘to be desirable” 
means to be desired upon some occasion. The considerations in ques- 
tion are that “. . . each person, as far as he believes it to be obtainable, 
desires his own happiness,” and that “this... being a fact, we have 
not only all the proof which the case admits of, but all which it is 
possible to require, that happiness is a good, that each person’s happiness 
is a good to that person, and the general happiness, therefore, a good 
to the aggregate of all persons.” #2 From a definition of “good” in terms 
of desire, from an analysis of desire in terms of pleasure, and from psy- 
chological egoism, Mill develops the view that the general happiness or 
pleasure is the good for all. As such, it justifies all other objectives; and 
Mill recommends it as the ultimate goal for all human activity. 


Kinds of happiness 


There are at least four different kinds of activity in which men find 
happiness. The “higher pleasures” include the search for knowledge, 
the creation and enjoyment of the arts, and the elimination of social 


41 Mill, Utilitarianism, Chapter Iv. 
42 Ibid., Chapter Iv, pp. 44-45. 
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and personal misery; the “lower pleasures” consist in the satisfaction of 
egoistic and bodily desires. The “‘higher pleasures” are better, for those 
who are acquainted with activities of both sorts prefer them. But the 
“lower pleasures” are good so long as they do not dominate all activity. 
Where they do so, they are transformed from minor virtues into the 
major vices of selfishness, profligacy, and the like. In tranquility and 
excitement men also find great pleasure. Tranquil activities lead to a 
desire for the exciting; and those which are stirring to a need for the 
tranquil. Engaging in each leads to a desire to engage in the other; and 
since every activity falls somewhere between the extremes, all men desire 
both. The higher and the lower pleasures, tranquil and exciting activ- 
ities, give us the classification of most of the activities which embody 
the general happiness.*3 


Duty 


A duty is something one ought to do, and Mill defines “ought” 
by reference to his conception of the greatest good. To say that one 
ought to do so-and-so is to say that that action is conducive to, a cause 
or part of the cause of, the general welfare. It is clear that a good 
person is one who does his duty. 


Excellence of character 


There are two constituents in the moral excellence of personal 
existence. One whose life possesses it must, first, succeed in realizing the 
unique cluster of interests which constitutes his individuality; he must 
secure happiness. But happiness is not enough; for individuality might 
find its fulfillment only in activities which, however pleasant, were 
wholly egocentric—in pleasure of body and mind, of tranquility and 
excitement, which ignored the welfare of others. A morally excellent 
person enjoys happiness; but he also does his duty. Perfection of conduct 
is a second constituent in moral excellence. Mill fuses these two con- 
stituents. The social feelings make each man desire the happiness of all; 
and since this desire becomes his settled will, the perfection of duty 
appears as an ingredient in the happiness of individuality.‘ 

One whose personal existence is morally excellent is a good char- 
acter. A mind, as we have seen, is a series of mental states—of sensations 
and ideas, of desires, emotions, feelings, etc—organized by the laws of 
association; and since each mind contains something unique, it is in some 
degree a character. A character, Mill holds, is good in so far as its happi- 


43 [bid., Chapter u, pp. 16-18. 
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ness expresses individuality, and its individuality includes a desire to act 
for the general welfare where this desire has become a will or purpose. 


The best society 


The best society is one in which there is the greatest amount of 
good character, i.e., of happiness and perfection. Since happiness requires 
the expression of uniqueness, it must also be a society which guarantees 
to each person freedom to think and to express himself as he pleases, in 
speech, writing, and association. All men desire freedom of this sort; the 
activities which embody it are among those in which happiness consists. 
It has an instrumental value as well. It enables the discovery of truth 
and, therefore, its use to improve the material, mental, and moral well- 
being of mankind. It must be extended to the actions foreshadowed by 
thought and its expression. For since the meaning of propositions is 
found in the actions to which they lead, their meaning and their truth 
will be lost where their consequences are not enacted. Freedom is an 
essential part of happiness; and since it is also a means to happiness, to 
allow it is a duty imposed upon all. It ought to surround each mature 
person, and infringing upon it is a chief source of the evils traceable to 
governments and other institutions. 

But while individuality requires freedom, duty requires that it 
be limited. The actions one desires to perform sometime involve harm 
to others. One may enjoy expressing his thoughts concerning social 
reform, and such expression may be a part of, or a means to progress. 
But in particular circumstances, it may lead to actions which harm 
others; and where this is true, duty requires that freedom be restricted— 
that expression of thought be curtailed. Mill’s book, On Liberty, offers 
one of the classic defences of the view that the general happiness requires 
freedom of thought, expression, and association; and that the only legiti- 
mate check on freedom springs from the duty borne by each to refrain 
from actions injurious to others and to engage in those which advance 
the welfare of the generality. 

The best society both allows and requires a representative govern- 
ment. In it, each person is free to work out not only his own personal 
life but the solutions to social problems as well; and by virtue of this 
freedom of thought, he naturally demands representation in a govern- 
ment which would embody them. A democratic government, in turn, is 
most conducive to a maximum of moral excellence in the citizenry. Each 
person endeavors to realize his own individuality; and, consequently, 
through a government responsive to his wishes, he is most likely to secure 
it. Even despots who are benevolent easily neglect the interests of their 
subjects. Moreover, the persons who, in the best society, are self-de- 
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pendent present a great variety of interests; and a representative govern- 
ment, consequently, will distribute happiness most widely.4> It prevents 
a single interest from silencing the less powerful, and assures the latter 
an opportunity to modify the former for the greater happiness. Besides, 
participation in government imposes responsibility and thus fosters the 
perfection of character involved in the execution of duty.46 The best 
government is representative democracy, for it most efficiently advances 
and promotes that excellence of character in whose greatest quantity 
society finds its ideal. 


EDUCATION AS SCIENCE AND AS ART 


Mill’s philosophy assures us that there is a science upon which to 
base an art of education. A mind, he tells us, is a series of states of con- 
sciousness. Each item in it falls into a uniform pattern of phenomena or 
appearances—of states of consciousness both actual and possible. If a 
complex item, it falls into a pattern composed of many subordinate 
patterns. A feeling of hope, for example, is compounded of pleasure 
and the thought of some future event; and each of these elements occurs 
in all the lines of uniformity in which we find the antecedents and con- 
sequents of the pleasure and the thought. As a series of appearances, a 
mind is like the path of a moving point, many of whose positions are, 
in turn, intersections in the paths of other motions. Moreover, each item 
in a mind could not have been other than it is; for the many uniformities 
into which it fits are the uniform sequences in consciousness caused by 
the real forces or possibilities which underlie appearances. Each mind 
is unique. The peculiarities of biographical circumstance introduce into 
any such series elements not found in others, even where a single culture 
may impose a considerable similarity. ‘The American may tend to be 
optimistic or hopeful. Still, each American is unique; for the future 
event whose thought makes all hopeful differs from one to another. This 
is the nature of mind as Mill’s metaphysics portrays it, and each mind 
is a character. 

Mill’s epistemology tells us how to understand character. Imme- 
diate experience, expressed in singular propositions, gives us the clearest 
example of knowing; but we can also know those successively more 
451 should add that Mill regards the wide and more even distribution of physical 
well-being as a problem demanding attention from nineteenth century European 
governments; but he seems also to hold that such a distribution would result more 
efficiently from voluntary industrial cooperation than from thoroughgoing state 
ownership and control of the means of production. 

46 Mill, Utilitarianism, Liberty, and Representative Government, Everyman’s Library, 
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abstract patterns which surround immediate experience, expressed in 
successively more general propositions. Moreover, we can know that 
certain forces cause the patterns in which immediate experience appears, 
and can express them in causal laws. Where feasible, we can learn the 
abstract patterns by induction—by analyzing, sorting, and arranging 
immediate experience in ways which show the patterns that surround 
it; where not, we can know real forces and abstract patterns by de- 
duction—by deducing the patterns from the forces, and the immediate 
experiences from the patterns, and verifying our statements concerning 
them by critical observation. In these ways, we can explain empirical 
and descriptive laws as well as the singular propositions expressive of 
immediate experience. 

This experience assures us of many truths about particular per- 
sons or characters. We know, for example, that Jones is old and prudent. 
And the common sense of our culture embodies an empirical law which 
seems to explain this proposition. “The old are prudent,” if true, ex- 
plains Jones’ behavior; it sets forth a pattern into which his age and 
prudence seem to fit. Historical growth gives empirical laws of character 
to:all cultures; they are spontaneously accepted as parts of common 
sense. These patterns, themselves, may fit into patterns which are more 
abstract. Thus, “Experience engenders caution” is a pattern whose ele- 
ments, in turn, may be age and prudence. These more abstract patterns 
are laws which explain empirical laws; but they do so only if we are 
entitled to add to them specifying cultural circumstances. Thus, a 
culture in which age yields experience will be one in which age is 
prudent, provided that the more abstract law about experience and 
caution is true. And it explains our immediate experience of Jones, by 
way of the empirical law, if his life has not been unduly sheltered. The 
more abstract laws which thus explain empirical laws about character 
must be applicable to all persons; but they admit of different empirical 
laws, since the latter hold true according as cultural circumstances allow. 
There must be a good many such laws; in addition to the one suggested, 
others may be “‘Inexperience accompanies rashness,” and “Deceit accom- 
panies distrust.” Thus, one might explain the empirical laws that youth 
is foolish, and that all men tend to lie. These laws constitute a science 
waiting to be discovered. Mill called it “ethology,” and described it as 
the science of character formation.47 He looked upon it as an important 
chapter in the science of society which he hoped would be established. 
The laws of ethology do not describe particular characters; they set forth 
a set of more abstract uniformities or patterns within which, according 
to particular circumstances, characters or minds grow and develop. 

The laws of ethology cannot be discovered by induction. Passive 
47 Mill, Logic, VI, v, §§1-2, 6. 
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observation cannot reveal the more abstract patterns of coexistence and 
sequence into which the elements of a character fall; the latter is too 
complex and too carefully guarded from the public by the person who 
bears it. Nor can we experiment to find them out; technical difficulties, 
let alone considerations of humanity, preclude tampering with person- 
ality. Deduction is the procedure which must be employed. The laws of 
association, as we have seen, present abstract patterns of coexistence and 
of temporal sequence according to which the elements of mind organize 
themselves; from them, together with more concrete cultural circum- 
stances, we can discover what kinds of elements a mind includes. Thus, 
psychology tells us that when phenomena of two kinds have been fre- 
quently conjoined in our experience, an idea of one tends to excite an 
idea of the other. It tells us nothing about what precise idea excites any 
other. However, when we combine with this more abstract pattern the 
cultural circumstance that people frequently experience conjoined phe- 
nomena, some of which are pleasant and others painful, we can derive 
the law of character concerning experience and caution. As a person 
acquires more experience of pleasant things conjoined with painful, he 
will begin to look carefully into the consequences of doing what is 
pleasant, i.e., he acquires a cautious character. ‘““The laws of the forma- 
tion of character are, in short, derivative laws, resulting from the general 
laws of mind, and are to be obtained by deducing them from those 
general laws by supposing any given set of circumstances, and then con- 
sidering what, according to the laws of mind, will be the influence of 
those circumstances on the formation of character.” 48 These laws of 
ethology are verified as true or false by the empirical laws of character 
built up by common sense. They explain singular propositions about 
particular characters such as that concerning Jones’ age and prudence 
in light of concrete biographical circumstances. 

Ethology, the science of character formation, is also the science 
of education. We have seen that Mill includes in the meaning of the 
latter term the effect on human beings of their physical and cultural 
environment. Each character contains a physiological basis in the brain 
and nervous system; and this, together with its physical environment, 
provides the stock of sensations and instincts prior to experience. On it, 
experience of the cultural environment raises that unique edifice, con- 
structed of acquired desire, will, and knowledge—that unique series of 
states of consciousness—in which character consists. Ethology is con- 
stituted by those laws which describe the patterns in which this char- 
acter falls, i.e., the ways in which culture and nature cooperate to form 
a person of a particular sort. This is a description of the effect on human 
beings of their environment—the science of education. 

48 Mill, Logic, VI, v, §4; also, §§3, 5. 
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From this science, it is easy to derive an art. Education also is the 
deliberate effort to perfect human nature; and this effort succeeds only 
in so far as those circumstances are supplied in which, according to 
ethological laws, character of the best sort will occur. To perfect human 
nature, we need to introduce circumstances which, according to the pat- 
terns of phenomena exhibited by ethology, introduce others which to- 
gether constitute character of the sort we want. The laws of ethology 
may be converted into rules which guide the perfection of human nature; 
and when it is developed, the art of education “. . . will be the mere 
transformation of those principles into a parallel system of precepts, 
and the adaptation of these to the sum total of the individual circum- 
stances which exist in each particular case.” 4° 


ETHICS AND EDUCATION 


In his ethics, Mill advances two cardinal principles. The first is 
that “good” means pleasant, and that what is good is happiness or wel- 
fare, while what is best is the welfare of all. His Utilitarianism consists, 
in part, in reasons designed to persuade us to accept this principle. He 
holds the view that the general welfare is composed of happiness of two 
kinds: of pleasure in the realization of individuality, and in that of 
perfection or the fulfillment of duty toward the whole. He recommends 
the general welfare, thus conceived, as the ultimate goal for all teaching. 
For him, education’s goal objective finds justification in the proof, con- 
tained in his ethics, for the first principle of that theory. The art of 
education must solve the problem of forming persons who constitute an 
ideal society, i.e., one of persons of moral excellence or good character; 
and since such a society constitutes the general welfare, education in- 
herits this problem from the first principle of Utilitarianism and its 
proof. 

The second principle in Mill’s ethics is that “ought” means con- 
ducive to the general welfare, and that our duties are all those actions 
which, in fact, contribute to it. The moral force of this second principle 
is largely borrowed from adopting the general welfare as the greatest 
good. ‘The first subordinate recommendation of Mill’s educational theory 
is that the schools (and teaching generally) should be employed to 
create an indissoluble association in the student’s mind between the 
thought of his own happiness and that of all persons. This recom- 
mendation would solve the problem, inherited from Utilitarian ethics. 
Acting upon it would result in amalgamating the instinct for individu- 
ality with the desire for perfection, i.e., in producing persons motivated 
toward the moral excellence in which general welfare consists. Mill’s 
49 Mill, Logic, VI, v, §6. 
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first educational recommendation is related to his ethics as an instance 
of its second principle, i.e., as one kind of actions teachers ought to 
engage in. 

Mill seems to regard some of the subordinate recommendations 
in his educational theory as ways of following out the first. Compulsory 
universal enrollment in the lower schools, together with state support 
where parents cannot afford the costs, would assure teachers a chance 
at trying to produce motivation toward good character in almost all 
children. Private control of schools would tend to prevent the use of 
state power by powerful groups (majorities or minorities) to crush indi- 
viduality in favor of conformity—advancing, at the same time, the mo- 
tivation to do one’s duty. On the other hand, the curriculum of the 
classics, the sciences (both natural and social), philosophy, and the arts, 
foreshadowed in the lower schools and embodied fully in the university, 
is not obviously a way of associating individuality and perfection. Mill 
does suggest that the idealized existence portrayed by the arts shows us 
moral excellence and that the charm of fulfilling duty exhibited by them 
might cause us to identify individual satisfaction with fulfillment of 
obligation. But it is a suggestion, not a view he explicitly puts forward. 
The recommendation that teaching methods should make use of full 
discussion of all views, both true and false, shows also nothing but a 
very loose relation to his chief subordinate recommendation. To make 
use of the laws of association, of psychological statements of fact, to 
produce the motive toward moral excellence in all is the teacher’s pri- 
mary duty, because widespread moral excellence constitutes the general 
happiness. But Mill never makes it clear how his other subordinate 
recommendations concerning curriculum and method point to actions 
which would constitute the fulfillment of the first subordinate recom- 
mendation. 

The reason, Mill might have said, lies in the undeveloped state of 
ethology. If we knew how the abstract patterns or laws of psychology 
are specified in laws of character formation, we would know quite pre- 
cisely what actions to institute, i.e, we would know how to establish 
the circumstances which would utilize the laws of psychology to pro- 
duce good character. Until ethology is developed, teachers must employ 
precepts derived from laws which are merely empirical. That knowledge 
of the classics, of the sciences, of philosophy, and of the arts makes for 
good character; that full discussion of a topic makes for good character— 
these may be such empirical laws. Perhaps Mill believed that the prac- 
tice of education can do no better than to make use of this common 
sense wisdom so long as ethology does not provide it with a more certain 
basis for its art. 

Mill’s ethics does provide an explicit justification for his recom- 
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mendations concerning curriculum and method, but it short-cuts the 
first of his subordinate recommendations. He argues that the traditional 
curriculum, supplemented by laboratory study of the sciences, and devoid 
of religious indoctrination, should be offered because a society thus 
educated will embody the general happiness. Widespread knowledge will 
make the people demand, and enable them to preserve, the best society, 
i.e., one in which public opinion is represented in government, in which 
personal freedoms are guaranteed, and in which there is continuing 
progress toward moral, mental, and physical well-being for all. Assuming 
that this general welfare is good and attainable only in democracy, 
assuming, also, that such knowledge does promote it, then if the cur- 
riculum advocated does guarantee this knowledge, its recommendation 
is clearly a proper part of educational theory; and if the methods Mill 
advocates for teaching make the curriculum succeed, they must appear, 
also, among the recommendations of education. 


METAPHYSICS, EPISTEMOLOGY, AND EDUCATION 


If our knowledge were complete, we would know all the facts 
involved in the growth and development of human beings; and in light 
of the cardinal principles of Utilitarian ethics, we would transform the 
statements which describe some of these facts into precepts for deliber- 
ately perfecting human nature. We would not treat all of them in this 
way; some would give us rules for achieving something less than per- 
fection. The statements we would put to that employment yield the 
duties which Mill’s ethics establishes as proper subordinate recommenda- 
tions in his educational theory. So far, this is the burden of our discus- 
sion of the relation between Mill’s metaphysics, epistemology, and ethics, 
on one hand, and his theory of education on the other. 

Two points remain to be noticed. Knowledge, Mill argues, con- 
sists partly in being aware that certain universals are always connected 
in the same ways or patterns, and that these ways or patterns may be 
inferred from immediate experience where the latter is critically ar- 
ranged. The canons of induction are rules for this critical arrangement. 
They show us what we can infer where immediate experiences are 
arranged to agree in exhibiting a single pattern, to differ with respect to 
a single pattern, or to agree in respect of a single pattern some of whose 
elements differ (or vary), from instance to instance, concommitantly with 
others. Whether we come upon a pattern by deduction or by induction, 
it must always be verified by experiences secured by use of these canons. 
Mill’s epistemology justifies the procedure of referring to critically ar- 
ranged immediate experience by arguing that it is implied by the meta- 
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physical doctrine of real forces or tendencies causing uniformities in 
appearance.°? 

The meaning of a proposition, for Mill, is the information it car- 
ries; and ultimately, this information consists in possible operations and 
their consequences. The latter constitute the immediate experience which 
verifies the proposition as true or false; and the operations, the ways in 
which that experience is arranged. That freezing weather freezes plum 
blossoms means that if the weather in the neighborhood of blossoms is 
below 32°F., the blossoms freeze. This meteorological and arboreal 
operation, when made actual, arranges the immediate experience of 
freezing weather and freezing blossoms. And this pattern, thus arranged, 
is one in which many immediate experiences agree, with respect to 
which other immediate experiences (those of springs without frost) dif- 
fer. The meaning of propositions about immediate experience cannot 
be understood in this way; but that of all others amounts to a set of 
possible ways in which immediate experiences of certain kinds are 
ushered in. To discover the meaning of most propositions, to learn what 
activities lead to what consequences, and to know that such propositions 
are true is to see that the immediate experiences to which those activities 
lead, in fact, occur. 

The first point to notice concerns Mill’s recommendation that the 
teaching of any topic should proceed through full discussion of all 
views, both true and false, with respect to it. This procedure is re- 
quired by his doctrine of meaning. Except for those about his own 
immediate experience, a student can not, on that doctrine, perceive the 
meaning of any proposition apart from the possible ways of acting and 
possible experiences it involves. Newton’s law of gravitation means what 
we would experience if we acted to observe things in certain ways and 
if forces continued to act as they have; while moral principles, analo- 
gously, mean what human beings would experience (e.g., happiness) if 
they acted in certain ways (e.g., with toleration for others, Christian love 
for them, etc.). Mill contends that the full discussion of a proposition, in 
fact, makes its meaning more clear to the participants than any other 
procedure—that, in particular, the dialectical clash of conflicting opinion 
concerning its truth renders more vivid than any other activity the 
operations and their experiential consequences which constitute that 
meaning. It shows the meaning of a proposition clearly by showing what 
immediate experiences would verify it as true or false, and through what 
operations these experiences can be arranged. The free discussion of 
Christianity, during its early history, made its doctrines meaningful; for 


50 Mill also argues (Logic, VI, v, §1.) that it is the procedure which scientists have 
always actually followed and, therefore, the only valid one. 
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it kept clearly before the minds of those concerned the ways in which 
a Christian, as such, acts and the immediate experiences (frequently of 
social import) attributable to such action only, i.e., how the Christian 
life agrees from one instance to another, how its pattern differs from 
that of the pagan, etc. This recommendation concerning teaching method 
depends on the truth of the statement of fact concerned, 1.e., that full 
discussion does, in fact, enhance meaning; but it depends, also, on the 
doctrine of the meaning of propositions of which it is an instance, and 
upon the theory of knowledge from which that doctrine is, in turn, de- 
rived. To understand the meaning of most propositions is to understand 
what is involved in knowing them to be true or false; and it is in light 
of his theory of meaning and of his methodology that Mill regards full 
discussion of all topics as one of the teacher’s duties. 

The second point to notice concerns Mill’s recommendation that 
the sciences be included in the curriculum. They improve one’s intel- 
lectual ability, i.e., one’s ability to make correct inferences; and _ there- 
fore, further the pursuit of knowledge and the general welfare. Mill 
regards this as a fact; and, relying on his ethical principles, recommends 
the sciences accordingly. But it is from his theory of knowledge that we 
learn what a science is. The immediate experience which verifies a propo- 
sition as true or false may be experimentally or passively arranged. In the 
first case, we alter the elements of immediate experience; in the second, 
we refuse to do so. In the first, the operations involved are not only sub- 
jective (i.e., the deliberate and careful use of our sense organs to ob- 
serve), but also objective (i.e., alterations of the objective materials 
experimented upon). In the second case, the operations involved are 
merely subjective. To verify a proposition as true or false is to discover 
that a critically arranged immediate experience does or does not exhibit 
the pattern of elements asserted by the proposition to be verified. The 
canons of induction tell us how this experience may be arranged, experi- 
mentally or passively, if it is to verify some proposition. In the first case, 
we have experimental science; in the second, non-experimental. But in 
either case, a science is a body of propositions whose meaning consists 
in operations leading to immediate experience arranged according to 
these canons. Mill holds that studying science of either kind will enable 
us more quickly to perceive the meaning of a proposition, i.e., the 
operations and consequent experience which it carries; and this con- 
ception of clear thinking he derives from his doctrine of meaning and 
of method. 

Education is, in one sense, the deliberate effort to perfect human 
nature. The nature of the human being is the ability to generate out of 
sensation and instinct a series of states of consciousness which is, in each 
case, unique in some respect. The realization of this nature is a life of 
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happiness coupled with duty—a life which helps to form the general 
welfare; and education should use precepts, derived from psychology 
and ethology, to direct people toward that realization. At least part of 
the means to realizing human nature is the cultivation of each man’s 
genius—his ability to discover truth for himself; a full discussion of all 
views and a study of the sciences is part of the cultivation of genius. 
But why this should be so is a question which Mill answers by epistemo- 
logical and metaphysical considerations. 


SELECTIONS FROM 


Utilitarianism 


By J. S. Mill. Fraser’s Magazine, vol. LXIV, No. CCCLXXXII, 
CCCLXXXIII, CCCLXXXIV, London, Parker, Son, and Bourn, 1861. 


CHAPTER II 
What Utilitarianism Is 


The creed which accepts as the foundation of morals, Utility, or 
the Greatest Happiness Principle, holds that actions are right in propor- 
tion as they tend to promote happiness, wrong as they tend to produce 
the reverse of happiness. . . 


Now, such a theory of life excites in many minds, and among them 
in some of the most estimable in feeling and purpose, inveterate dislike. 
To suppose that life has (as they express it) no higher end than pleas- 
ure—no better and nobler object of desire and pursuit—they designate 
as utterly mean and grovelling; as a doctrine worthy only of swine, to 
whom the followers of Epicurus were, at a very early period, contemptu- 
ously likened; and modern holders of the doctrine are occasionally made 
the subject of equally polite comparisons by its German, French, and 
English assailants. 

When thus attacked, the Epicureans have always answered, that 
it is not they, but their accusers, who represent human nature in a 
degrading light; since the accusation supposes human beings to be 
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capable of no pleasures except those of which swine are capable. . . . 
Human beings have faculties more elevated than the animal appetites, 
and when once made conscious of them, do not regard anything as 
happiness which does not include their gratification. ... It is quite 
compatible with the principle of utility to recognize the fact, that some 
kinds of pleasure are more desirable and more valuable than others. It 
would be absurd that while, in estimating all other things, quality is 
considered as well as quantity, the estimation of pleasures should be 
supposed to depend on quantity alone. 

If I am asked, what I mean by difference of quality in pleasures, 
or what makes one pleasure more valuable than another, merely as a 
pleasure, except its being greater in amount, there is but one possible 
answer. Of two pleasures, if there be one to which all or almost all who 
have experience of both give a decided preference, irrespective of any 
feeling of moral obligation to prefer it, that is the more desirable pleas- 
ure. If one of the two is, by those who are competently acquainted with 
both, placed so far above the other that they prefer it, even though 
knowing it to be attended with a greater amount of discontent, and 
would not resign it for any quantity of the other pleasure which their 
nature is capable of, we are justified in ascribing to the preferred enjoy- 
ment a superiority in quality, so far outweighing quantity as to render 
it, in comparison, of small account. 

Now it is an unquestionable fact that those who are equally ac- 
quainted with, and equally capable of appreciating and enjoying, both, 
do give a most marked preference to the manner of existence which 
employs their higher faculties. Few human creatures would consent to 
be changed into any of the lower animals, for a promise of the fullest 
allowance of a beast’s pleasures; no intelligent human being would 
consent to be a fool, no instructed person would be an ignoramus, no 
person of feeling and conscience would be selfish and base, even though 
they should be persuaded that the fool, the dunce, or the rascal is 
better satisfied with his lot than they are with theirs. . . . We may give 
what explanation we please of this unwillingness; we may attribute it to 
pride, a name which is given indiscriminately to some of the most, and 
to some of the least estimable feelings of which mankind are capable: 
we may refer it to the love of liberty and personal independence, an 
appeal to which was with the Stoics one of the most effective means 
for the inculcation of it; to the love of power, or to the love of excite- 
ment, both of which do really enter into and contribute to it; but its 
most appropriate appellation is a sense of dignity, which all human 
beings possess in one form or other, and in some, though by no means 
in exact, proportion to their higher faculties, and which is so essential 
a part of the happiness of those in whom it is strong, that nothing 
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which conflicts with it could be, otherwise than momentarily, an object 
of desire to them. . . . It is better to be a human being dissatisfied than 
a pig satisfied; better to be Socrates dissatisfied than a fool satisfied. And 
if the fool, or the pig, are of a different opinion, it is because they only 
know their own side of the question. The other party to the comparison 
knows both sides. 


According to the Greatest Happiness Principle, as above explained, 
the ultimate end, with reference to and for the sake of which all other 
things are desirable (whether we are considering our own good or that 
of other people), is an existence exempt as far as possible from pain, and 
as rich as possible in enjoyments, both in point of quantity and quality; 
the test of quality, and the rule for measuring it against quantity, being 
the preference felt by those who in their opportunities of experience, 
to which must be added their habits of self-consciousness and self-observa- 
tion, are best furnished with the means of comparison. This being, 
according to the utilitarian opinion, the end of human action, is neces- 
sarily also the standard of morality; which may accordingly be defined, 
the rules and precepts for human conduct, by the observance of which 
an existence such as has been described might be, to the greatest extent 
possible, secured to all mankind; and not to them only, but, so far as 
the nature of things admits, to the whole sentient creation. 


. . . The main constituents of a satisfied life appear to be two, either 
of which by itself is often found sufficient for the purpose: tranquillity, 
and excitement. With much tranquillity, many find that they can be 
content with very little pleasure: with much excitement, many can 
reconcile themselves to a considerable quantity of pain. There is as- 
suredly no inherent impossibility in enabling even the mass of mankind 
to unite both; since the two are so far from being incompatible that 
they are in natural alliance, the prolongation of either being a prepa- 
ration for, and exciting a wish for, the other. It is only those in whom 
indolence amounts to a vice, that do not desire excitement after an 
interval of repose: it is only those in whom the need of excitement is 
a disease, that feel the tranquillity which follows excitement dull and 
insipid, instead of pleasurable in direct proportion to the excitement 
which preceded it. . . . Next to selfishness, the principal cause which 
makes life unsatisfactory is want of mental cultivation. A cultivated 
mind—I do not mean that of a philosopher, but any mind to which 
the fountains of knowledge have been opened, and which has been 
taught, in any tolerable degree, to exercise its faculties—finds sources of 
inexhaustible interest in all that surrounds it; in the objects of nature, 
the achievements of art, the imaginations of poetry, the incidents of his- 
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tory, the ways of mankind, past and present, and their prospects in the 
future! sae 


. . . Ina world in which there is so much to interest, so much to enjoy, 
and so much also to correct and improve, every one who has this mod- 
erate amount of moral and intellectual requisites is capable of an 
existence which may be called enviable; and unless such a person, 
through bad laws, or subjection to the will of others, is denied the 
liberty to use the sources of happiness within his reach, he will not fail 
to find this enviable existence, if he escape the positive evils of life, the 
great sources of physical and mental suffering—such as indigence, dis- 
ease, and the unkindness, worthlessness, or premature loss of objects of 
affection. The main stress of the problem lies, therefore, in the contest 
with these calamities, from which it is a rare good fortune entirely to 
escape; which, as things now are, cannot be obviated, and often cannot 
be in any material degree mitigated. Yet no one whose opinion deserves 
a moment’s consideration can doubt that most of the great positive evils 
of the world are in themselves removable, and will, if human affairs 
continue to improve, be in the end reduced within narrow limits. Pov- 
erty, in any sense implying suffering, may be completely extinguished 
by the wisdom of society, combined with the good sense and providence 
of individuals. Even that most intractable of enemies, disease, may be 
indefinitely reduced in dimensions by good physical and moral education, 
and proper control of noxious influences; while the progress of science 
holds out a promise for the future of still more direct conquests over 
this detestable foe. And every advance in that direction relieves us from 
some, not only of the chances which cut short our own lives, but, what 
concerns us still more, which deprive us of those in whom our happiness 
is wrapt up. As for vicissitudes of fortune, and other disappointments 
connected with worldly circumstances, these are principally the effect 
either of gross imprudence, of ill-regulated desires, or of bad or imperfect 
social institutions. .. . 


. the happiness which forms the utilitarian standard of what is right 
in conduct, is not the agent’s own happiness, but that of all concerned. 
As between his own happiness and that of others, utilitarianism re- 
quires him to be as strictly impartial as a disinterested and benevolent 
spectator. In the golden rule of Jesus of Nazareth, we read the complete 
spirit of the ethics of utility. To do as you would be done by, and 
to love your neighbor as yourself, constitute the ideal perfection of 
utilitarian morality. As the means of making the nearest approach to 
this ideal, utility would enjoin, first, that laws and social arrangements 
should place the happiness, or (as speaking practically it may be called) 
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the interest, of every individual, as nearly as possible in harmony with the 
interest of the whole; and secondly, that education and opinion, which 
have so vast a power over human character, should so use that power 
as to establish in the mind of every individual an indissoluble association 
between his own happiness and the good of the whole; especially be- 
tween his own happiness and the practice of such modes of conduct, 
negative and positive, as regard for the universal happiness prescribes; 
so that not only he may be unable to conceive the possibility of happi- 
ness to himself, consistently with conduct opposed to the general good, 
but also that a direct impulse to promote the general good may be in 
every individual one of the habitual motives of action, and the senti- 
ments connected therewith may fill a large and prominent place in every 
human being’s sentient existence. .. . 

. . . It is the business of ethics to tell us what are our duties, or by what 
test we may know them; but no system of ethics requires that the sole 
motive of all we do shall be a feeling of duty; on the contrary, ninety- 
nine hundredths of all our actions are done from other motives, and 
rightly so done, if the rule of duty does not condemn them... . He 
who saves a fellow creature from drowning does what is morally right, 
whether his motive be duty, or the hope of being paid for his trouble; 
he who betrays the friend that trusts him is guilty of a crime, even if 
his object be to serve another friend to whom he is under greater obliga- 
tions. But to speak only of actions done from the motive of duty, and 
in direct obedience to principle: it is a misapprehension of the util- 
itarian mode of thought, to conceive it as implying that people should 
fix their minds upon so wide a generality as the world, or society at 
large. The great majority of good actions are intended not for the benefit 
of the world, but for that of individuals, of which the good of the world 
is made up; and the thoughts of the most virtuous man need not on 
these occasions travel beyond the particular persons concerned, except 
so far as is necessary to assure himself that in benefiting them he is not 
violating the rights, that is, the legitimate and authorized expectations, 
ol.anyone.else.,.... : 


... We not uncommonly hear the doctrine of utility inveighed 
against as a godless doctrine. If it be necessary to say anything at all 
against so mere an assumption, we may say that the question depends 
upon what idea we have formed of the moral character of the Deity. If 
it be a true belief that God desires, above all things, the happiness of 
his creatures, and that this was his purpose in their creation, utility is 
not only not a godless doctrine, but more profoundly religious than any 
other. If it be meant that utilitarianism does not recognise the revealed 
will of God as the supreme law of morals, I answer, that an utilitarian 
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who believes in the perfect goodness and wisdom of God, necessarily 
believes that whatever God has thought fit to reveal on the subject of 
morals, must fulfil the requirements of utility in a supreme degree. But 
others besides utilitarians have been of opinion that the Christian 
revelation was intended, and is fitted, to inform the hearts and minds 
of mankind with a spirit which should enable them to find for them- 
selves what is right, and incline them to do it when found, rather than 
to tell them, except in a very general way, what it is; and that we need 
a doctrine of ethics, carefully followed out, to interpret to us the will 
of God. Whether this opinion is correct or not, it is superfluous here to 
discuss; since whatever aid religion, either natural or revealed, can 
afford to ethical investigation, is as open to the utilitarian moralist as to 
any /Otllel.nns 
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On Liberty 


By J. S. Mill. New York: Appleton-Century-Crofts, Inc., 1947, reprinted 
with the kind permission of the publisher. Footnotes omitted. 


CHAPTER I 
In troductory 


The object of this Essay is to assert one very simple principle, as 
entitled to govern absolutely the dealings of society with the individual 
in the way of compulsion and control, whether the means used be 
physical force in the form of legal penalties, or the moral coercion of 
public opinion. That principle is, that the sole end for which mankind 
are warranted, individually or collectively, in interfering with the liberty 
of action of any of their number, is self-protection. That the only pur- 
pose for which power can be rightfully exercised over any member of a 
civilized community, against his will, is to prevent harm to others. His 
own good, either physical or moral, is not a sufficient warrant. He cannot 
rightfully be compelled to do or forbear because it will be better for him 
to do so, because it will make him happier, because, in the opinions of 
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others, to do so would be wise, or even right. . . . The only part of the 
conduct of any one, for which he is amenable to society, is that which 
concerns others. . . . 

It is, perhaps, hardly necessary to say that this doctrine is meant to 
apply only to human beings in the maturity of their faculties. We are 
not speaking of children, or of young persons below the age which the 
law may fix as that of manhood or womanhood. ... For the same 
reason, we may leave out of consideration those backward states of society 
in which the race itself may be considered as in its nonage. . . . Despot- 
ism is a legitimate mode of government in dealing with barbarians, 
provided the end be their improvement, and the means justified by 
actually effecting that end. Liberty, as a principle, has no application 
to any state of things anterior to the time when mankind have become 
capable of being improved by free and equal discussion. . . . 

It is proper to state that I forgo any advantage which could be 
derived to my argument from the idea of abstract right, as a thing inde- 
pendent of utility. I regard utility as the ultimate appeal on all ethical 
questions; but it must be utility in the largest sense, grounded on the 
permanent interests of man as a progressive being. Those interests, I 
contend, authorize the subjection of individual spontaneity to external 
control, only in respect to those actions of each, which concern the 
interest of other people... . 

But there is a sphere of action in which society, as distinguished 
from the individual, has, if any, only an indirect interest; comprehending 
all that portion of a person’s life and conduct which affects only himself, 
or if it also affects others, only with their free, voluntary, and undeceived 
consent and participation. When I say only himself, I mean directly, and 
in the first instance: for whatever affects himself, may affect others 
through himself; and the objection which may be grounded on this con- 
tingency will receive consideration in the sequel. ‘This, then, is the ap- 
propriate region of human liberty. It comprises, first, the inward 
domain of consciousness; demanding liberty of conscience, in the most 
comprehensive sense; liberty of thought and feeling; absolute freedom of 
opinion and sentiment on all subjects, practical or speculative, scientific, 
moral, or theological. The liberty of expressing and publishing opinions 
may seem to fall under a different principle, since it belongs to that part 
of the conduct of an individual which concerns other people; but, being 
almost of as much importance as the liberty of thought itself, and resting 
in great part on the same reasons, is practically inseparable from it. 
Secondly, the principle requires liberty of tastes and pursuits; of framing 
the plan of our life to suit our own character; of doing as we like, subject 
to such consequences as may follow: without impediment from our fellow 
creatures, so long as what we do does not harm them, even though they 
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should think our conduct foolish, perverse, or wrong. Thirdly, from this 
liberty of each individual, follows the liberty, within the same limits, of 
combination among individuals; freedom to unite, for any purpose not 
involving harm to others: the persons combining being supposed to be 
of full age, and not forced or deceived. 

No society in which these liberties are not, on the whole, respected, 
is free, whatever may be its form of government; and none is completely 
free in which they do not exist absolute and unqualified. .. . 

Though this doctrine is anything but new, and, to some persons, 
may have the air of a truism, there is no doctrine which stands more 
directly opposed to the general tendency of existing opinion and practice. 
Society has expended fully as much effort in the attempt (according to 
its lights) to compel people to conform to its notions of personal, as of 
social excellence. The ancient commonwealths thought themselves en- 
titled to practice, and the ancient philosophers countenanced, the regu- 
lation of every part of private conduct by public authority, on the ground 
that the State had a deep interest in the whole bodily and mental disci- 
pline of every one of its citizens; a mode of thinking which may have 
been admissible in small republics surrounded by powerful enemies, in 
constant peril of being subverted by foreign attack or internal commotion, 
and to which even a short interval of relaxed energy and self-command 
might so easily be fatal, that they could not afford to wait for the salu- 
tary permanent effects of freedom. In the modern world, the greater size 
of political communities, and, above all, the separation between spiritual 
and temporal authority (which placed the direction of men’s consciences 
in other hands than those which controlled their worldly affairs), pre- 
vented so great an interference by law. . . 

Apart from the peculiar tenets of individual thinkers, there is 
also in the world at large an increasing inclination to stretch unduly the 
powers of society over the individual, both by the force of opinion and 
even by that of legislation: and as the tendency of all the changes taking 
place in the world is to strengthen society, and diminish the power of 
the individual, this encroachment is not one of the evils which tend 
spontaneously to disappear, but, on the contrary, to grow more and 
more formidable. .. . 


CHAPTER V 


Applications 


I have already observed that, owing to the absence of any recog- 
nized general principles, liberty is often granted where it should be 
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withheld, as well as withheld where it should be granted; and one of 
the cases in which, in the modern European world, the sentiment of 
liberty is the strongest, is a case where, in my view, it is altogether mis- 
placed. . . . One would almost think that a man’s children were sup- 
posed to be literally, and not metaphorically, a part of himself, so jealous 
is opinion of the smallest interference of law with his absolute and 
exclusive control over them; more jealous than of almost any interfer- 
ence with his own freedom of action: so much less do the generality 
of mankind value liberty than power. Consider, for example, the case 
of education. Is it not almost a self-evident axiom, that the State should 
require and compel the education, up to a certain standard, of every 
human being who is born its citizen? Yet who is there that is not afraid 
to recognize and assert this truth? Hardly any one indeed will deny that 
it is one of the most sacred duties of the parents (or, as law and usage 
now stand, the father), after summoning a human being into the world, 
to give to that being an education fitting him to perform his part well in 
life towards others and towards himself. But while this is unanimously 
declared to be the father’s duty, scarcely anybody, in this country, will 
bear to hear of obliging him to perform it. Instead of his being re- 
quired to make any exertion or sacrifice for securing education to the 
child, it is left to his choice to accept it or not when it is provided 
gratis! It still remains unrecognized, that to bring a child into existence 
without a fair prospect of being able, not only to provide food for its 
body, but instruction and training for its mind, is a moral crime, both 
against the unfortunate offspring and against society; and that if the 
parent does not fulfill this obligation, the State ought to see it fulfilled, 
at the charge, as far as possible, of the parent. 

Were the duty of enforcing universal education once admitted, 
there would be an end to the difficulties about what the State should 
teach, and how it should teach, which now convert the subject into a 
mere battle-field for sects and parties, causing the time and labor which 
should have been spent in educating, to be wasted in quarreling about 
education. If the government would make up its mind to require for 
every child a good education, it might save itself the trouble of providing 
one. It might leave to parents to obtain the education where and how 
they pleased, and content itself with helping to pay the school fees of the 
poorer classes of children, and defraying the entire school expenses of 
those who have no one else to pay for them. The objections which are 
urged with reason against State education, do not apply to the enforce- 
ment of education by the State, but to the State’s taking upon itself to 
direct that education: which is a totally different thing. That the whole 
or any large part of the education of the people should be in State hands, 
I go as far as any one in deprecating. All that has been said of the im- 


FOHNISTUART Minn [447] 


portance of individuality of character, and diversity in opinions and 
modes of conduct, involves, as of the same unspeakable importance, 
diversity of education. A general State education is a mere contrivance 
for molding people to be exactly like one another: and as the mold in 
which it casts them is that which pleases the predominant power in the 
government, whether this be a monarch, a priesthood, an aristocracy, 
or the majority of the existing generation in proportion as it is efficient 
and successful, it establishes a despotism over the mind, leading by 
natural tendency to one over the body. An education established and 
controlled by the State should only exist, if it exist at all, as one among 
many competing experiments, carried on for the purpose of example and 
stimulus, to keep the others up to a certain standard of excellence. Un- 
less, indeed, when society in general is in so backward a state that it 
could not or would not provide for itself any proper institutions of 
education, unless the government undertook the task: then, indeed, the 
government may, as the less of two great evils, take upon itself the busi- 
ness of schools and universities, as it may that of joint-stock companies, 
when private enterprise, in a shape fitted for undertaking great works 
of industry, does not exist in the country. But in general, if the country 
contains a sufficient number of persons qualified to provide education 
under government auspices, the same persons would be able and willing 
to give an equally good education on the voluntary principle, under the 
assurance of remuneration afforded by a law rendering education com- 
pulsory, combined with the State aid to those unable to defray the 
expense. 

The instrument for enforcing the law could be no other than 
public examinations, extending to all children, and beginning at an 
early age. . . . To prevent the State from exercising, through these ar- 
rangements, an improper influence over opinion, the knowledge required 
for passing an examination (beyond the merely instrumental parts of 
knowledge, such as languages and their use) should, even in the higher 
classes of examinations, be confined to facts and positive science exclu- 
sively. ‘The examinations on religion, politics, or other disputed topics, 
should not turn on the truth or falsehold of opinions, but on the matter 
of fact that such and such an opinion is held, on such grounds, by such 
authors, or schools, or churches. . . . There would be nothing to hinder 
them from being taught religion, if their parents chose, at the same 
schools where they were taught other things. All attempts by the State 
to bias the conclusions of its citizens on disputed subjects, are evil; but 
it may very properly offer to ascertain and certify that a person possesses 
the knowledge, requisite to make his conclusions, on any given subject, 
worth attending to. A student of philosophy would be the better for 
being able to stand an examination both in Locke and in Kant, which- 
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ever of the two he takes up with, or even if with neither: and there is 
no reasonable objection to examining an atheist in the evidences of 
Christianity, provided he is not required to profess a belief in them. 
The examinations, however, in the higher branches of knowledge should, 
I conceive, be entirely voluntary. It would be giving too dangerous a 
power to governments, were they allowed to exclude any one from pro- 
fessions, even from the profession of teacher, for alleged deficiency of 
qualifications: and I think, with Wilhelm von Humboldt, that degrees, 
or other public certificates of scientific or professional acquirements, 
should be given to all who present themselves for examination, and 
stand the test; but that such certificates should confer no advantage over 
competitors, other than the weight which may be attached to their testi- 
mony by public opinion. 


SE LEGTIONS (FROM 


On Genius 


By J. S. Mill. Published in Monthly Repository. Volume VI, 1832, pp. 
649-59. 


There is a language very generally current in the world, which 
implies that knowledge can be vicarious; that when a truth has become 
known to any one, all who follow have nothing to do but passively to 
receive it; as if one man, by reading or listening, could transport an- 
other man’s knowledge ready manufactured into his own skull. As well 
might he try the experiment upon another man’s eyesight. Those who 
have no eyesight of their own, or who are so placed that they cannot 
conveniently use it, must believe upon trust; they cannot know. A man 
who knows may tell me what he knows, as far as words go, and I may 
learn to parrot it after him; but if I would know it, I must place my 
mind in the same state in which he has placed his; I must make the 
thought my own thought; I must verify the fact by my own observation, 
or by interrogating my own consciousness. 

The exceptions and qualifications with which this doctrine must be 
taken, and which are more apparent than real, will readily present them- 
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selves. For example, it will suggest itself at once that the truth of which 
I am now speaking is general truth. To know an individual fact may be 
no exercise of mind at all; merely an exercise of the senses. The sole 
exercise of mind may have been in bringing the fact sufficiently close for 
the senses to judge of it; and that merit may be peculiar to the first 
discoverer: there may be talent in finding where the thief is hid, but 
none at all in being able to see him when found. The same observation 
applies in a less degree to some general truths. To know a general truth 
is, indeed, always an operation of the mznd: but some physical truths 
may be brought to the test of sensation by an experiment so simple, and 
the conclusiveness of which is so immediately apparent, that the trifling 
degree of mental power implied in drawing the proper inference from it, 
is altogether eclipsed by the ingenuity which contrived the experiment, 
and the sagacious forecast of an undiscovered truth which set that in- 
genuity to work: qualities, the place of which may now be supplied by 
mere imitation. 

So, again, in a case of mere reasoning from assumed premises, as, 
for instance, in mathematics, the process bears so strong an analogy to 
a merely mechanical operation, that the first discoverer alone has any 
real difficulty to contend against; the second may follow the first with 
very little besides patience and continued attention. But these seeming 
exceptions do not trench in the least upon the principle which I have 
ventured to lay down. If the first discovery alone requires genius, it is 
because the first discovery alone requires any but the simplest and most 
commonplace exercise of thought. Though genius be no peculiar mental 
power, but only mental power possessed in a peculiar degree, what im- 
plies no mental power at all, requires to be sure no genius. 

But can this be said of the conviction which comes by the com- 
parison and appreciation of numerous and scattered proofs? Can it, above 
all, be said of the knowledge of supersensual things, of man’s mental and 
moral nature, where the appeal is to internal consciousness and self- 
observation, or to the experience of our common life interpreted by 
means of the key which self-knowledge alone can supply? The most im- 
portant phenomena of human nature cannot even be conceived, except 
by a mind which has actively studied itself. Believed they may be, but 
as a blind man believes the existence and properties of colour. To know 
these truths is always to discover them. Every one, I suppose, of adult 
years, who has any capacity of knowledge, can remember the impression 
which he experienced when he discovered some truths which he thought 
he had known for years before. He had only believed them; they were not 
the fruits of his own consciousness, or of his own observation; he had 
taken them upon trust, or he had taken upon trust the premises from 
which they were inferred. If he had happened to forget them, they had 
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been lost altogether; whereas the truths which we know we can discover 
again and again ad libitum. 

It is with truths of this order as with the ascent of a mountain. 
Every person who climbs Mont Blanc exerts the same identical muscles 
as the first man who reached the summit; all that the first climber can 
do is to encourage the others and lend them a helping hand. What he 
has partly saved them the necessity of, is courage: it requires less hardi- 
hood to attempt to do what somebody has done before. It is an advantage 
also to have some one to point out the way and stop us when we are 
going wrong. Though one man cannot teach another, one man may 
suggest to another. I may be indebted to my predecessor for setting my 
own faculties to work; for hinting to me what questions to ask myself, 
and in what order; but it is not given to one man to answer those ques- 
tions for another. Each person’s own reason must work upon the materials 
afforded by that same person’s own experience. Knowledge comes only 
from within; all that comes from without is but questioning, or else it is 
mere authority. 

Now, the capacity of extracting the knowledge of general truth 
from our own consciousness, whether it be by simple observation, by 
that kind of self-observation which is called imagination, or by a more 
complicated process of analysis and induction, is originality; and where 
truth is the result, whoever says Originality says Genius. The man of 
the greatest philosophic genius does no more than this, evinces no higher 
faculty; whoever thinks at all, thinks to that extent, originally. Whoever 
knows anything of his own knowledge, not immediately obvious to the 
senses, manifests more or less of the same faculty which made a Newton 
or a Locke. Whosoever does this same thing systematically—whosoever, to 
the extent of his opportunity, gets at his convictions by his own faculties, 
and not by reliance on any other person whatever—that man, in propor- 
tion as his conclusions have truth in them, is an original thinker, and is, 
as much as anybody ever was, a man of genius; nor matters it though he 
should never chance to find out anything which somebody had not found 
out before him. There may be no hidden truths left for him to find, or 
he may accidentally miss them; but if he have courage and opportunity 
he can find hidden truths; for he has found all those which he knows, 
many of which were as hidden to him as those which are still unknown. 

If the genius which discovers is no peculiar faculty, neither is the 
genius which creates. It was genius which produced the Prometheus 
Vinctus, the Oration on the Crown, the Minerva, or the Transfiguration; 
and is it not genius which comprehends them? Without genius, a work of 
genius may be felt, but it cannot possibly be understood. 

The property which distinguishes every work of genius in poetry 
and art from incoherency and vain caprice is, that it is one, harmonious, 
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and a whole: that its parts are connected together as standing in a 
common relation to some leading and central idea or purpose. This idea 
or purpose it is not possible to extract from the work by any mechanical 
rules. To transport ourselves from the point of view of a spectator or 
reader, to that of the poet or artist himself, and from that central point 
to look round and see how the details of the work all conspire to the 
same end, all contribute to body forth the same general conception, is 
an exercise of the same powers of imagination, abstraction, and discrimi- 
nation (though in an inferior degree) which would have enabled our- 
selves to produce the selfsame work. Do we not accordingly see that as 
much genius is often displayed in explaining the design and bringing 
out the hidden significance of a work of art, as in creating it? I have some- 
times thought that conceptive genius is, in certain cases, even a higher 
faculty than creative. From the data afforded by a person’s conversation 
and life, to frame a connected outline of the inward structure of that per- 
son’s mind, so as to know and feel what the man is, and how life and the 
world paint themselves to his conceptions; still more to decipher in that 
same manner the mind of an age or a nation, and gain from history or 
travelling a vivid conception of the mind of a Greek or Roman, a Spanish 
peasant, an American, or a Hindu, is an effort of genius, superior, I must 
needs believe, to any which was ever shown in the creation of a fictitious 
character, inasmuch as the imagination is limited by a particular set of 
conditions, instead of ranging at pleasure within the bounds of human 
nature. 

. . . According to my view, genius stands not in need of access to new 
truths, but is always where knowledge is, being itself nothing but a mind 
with capacity to know. There will be as much room and as much neces- 
sity for genius when mankind shall have found out everything attainable 
by their faculties, as there is now; it will still remain to distinguish the 
man who knows from the man who takes upon trust—the man who can 
feel and understand truth, from the man who merely assents to it, the 
active from the merely passive mind. Nor needs genius be a rare gift 
bestowed on few. By the aid of suitable culture all might possess it, 
although in unequal degrees. 


The ancients, in this particular, were very differently circum- 
stanced. When the range of human experience was still narrow—when, 
as yet, few facts had been observed and recorded, and there was nothing 
or but little to learn by rote, those who had curiosity to gratify, or who 
desired to acquaint themselves with nature and life, were fain to look 
into things, and not pay themselves with opinions; to see the objects 
themselves, and not their mere images reflected from the minds of those 
who had formerly seen them. Education then consisted not in giving 
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what is called knowledge, that is, grinding down other men’s ideas to 
a convenient size, and administering them in the form of cram—it was 
a series of exercises to form the thinking faculty itself, that the mind, 
being active and vigorous, might go forth and know. 

Such was the education of Greece and Rome, especially Greece. 
Her philosophers were not formed, nor did they form their scholars, by 
placing a suit of ready-made truths before them, and helping them to 
put it on. They helped the disciple to form to himself an intellect fitted 
to seek truth for itself and to find it. No Greek or Roman schoolboy 
learnt anything by rote, unless it were verses of Homer or songs in honour 
of the gods. Modern superciliousness and superficiality have treated the 
disputations of the sophists as they have those of the schoolmen, with 
unbounded contempt: the contempt would be better bestowed on the 
tuition of Eton or Westminster. Those disputations were a kind of 
mental gymnastics, eminently conducive to acuteness in detecting falla- 
cies; consistency and circumspection in tracing a principle to its con- 
sequences; and a faculty of penetrating and searching analysis. They 
became ridiculous only when, like all other successful systems, they were 
imitated by persons incapable of entering into their spirit, and degen- 
erated into foppery and charlatanerie. With powers thus formed, and no 
possibility of parroting where there was scarcely anything to parrot, what 
a man knew was his own, got at by using his own senses or his own 
reason; and every new acquisition strengthened the powers, by the exer- 
cise of which it had been gained. 

Nor must we forget to notice the fact ... that the life of a 
Greek was a perpetual conflict of adverse intellects, struggling with each 
other, or struggling with difficulty and necessity. Every man had to play 
his part upon a stage where cram was of no use—nothing but genuine 
power would serve his turn. The studies of the closet were combined 
with, and were intended as, a preparation for the pursuits of active life. 
There was no littérature des salons, no dilettantism in ancient Greece: 
wisdom was not something to be prattled about, but something to be 
done. It was this which, during the bright days of Greece, prevented 
theory from degenerating into vain and idle refinements, and produced 
that rare combination which distinguishes the great minds of that glori- 
ous people,—of profound speculation, and business-like matter-of-fact 
common sense. It was not the least of the effects of this union of theory 
and practice, that in the good times of Greece there is no vestige of any- 
thing like sentimentality. Bred to action, and passing their lives in the 
midst of it, all the speculations of the Greeks were for the sake of action, 
all their conceptions of excellence had a direct reference to it. 

This was the education to form great statesmen, great orators, great 
warriors, great poets, great architects, great sculptors, great philosophers; 
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because, once for all, it formed men, and not mere knowledge-boxes; and 
the men, being men, had minds, and could apply them to the work, what- 
ever it might be, which circumstances had given them to perform. But 
this lasted not long: demolishing the comparatively weak attempts of 
their predecessors, two vast intellects arose, the one the greatest ob- 
server of his own or any age, the other the greatest dialectician, and both 
almost unrivalled in their powers of metaphysical analysis,—Aristotle 
and Plato. No sooner, by the exertions of these gigantic minds, and of 
others their disciples or rivals, was a considerable body of truth, or at 
least of opinion, got together—no sooner did it become possible by mere 
memory to seem to know something, and to be able for some purposes 
even to use that knowledge, as men use the rules of arithmetic who have 
not the slightest notion of the grounds of them, than men found out how 
much easier it is to remember than to think, and abandoned the pursuit 
of intellectual power itself for the attempt, without possessing it, to appro- 
priate its results. Even the reverence which mankind had for these great 
men became a hindrance to following their example. Nature was studied 
not in nature, but in Plato or Aristotle, in Zeno or Epicurus. Discussion 
became the mere rehearsal of a lesson got by rote. The attempt to think 
for oneself fell into disuse; and, by ceasing to exercise the power, man- 
kind ceased to possess it. 

It was in this spirit that, on the rise of Christianity, the doctrines 
and precepts of Scripture began to be studied. For this there was some- 
what greater excuse, as, where the authority was that of the Omniscient, 
the confirmation of fallible reason might appear less necessary. Yet the 
effect was fatal. The interpretation of the Gospel was handed over to 
grammarians and language-grinders. The words of him whose speech was 
in figures and parables were iron-bound and petrified into inanimate and 
inflexible formulae. Jesus was likened to a logician, framing a rule to 
meet all cases, and provide against all possible evasions, instead of a 
poet, orator, and vates, whose object was to purify and spiritualize the 
mind, so that, under the guidance of its purity, its own lights might suf- 
fice to find the law of which he only supplied the spirit, and suggested 
the general scope. Hence, out of the least dogmatical of books, have been 
generated so many dogmatical religions—each claiming to be found in 
the book, and none in the mind of man; they are above thought, and 
thought is to have nothing to do with them; until religion, instead of 
a spirit pervading the mind, becomes a crust encircling it, nowise pene- 
trating the obdurate mass within, but only keeping out such rays of 
precious light or genial heat as might haply have come from elsewhere. 

And after all which has been done to break down these vitiating, 
soul-debasing prejudices, against which every great mind of the last 
two centuries has protested, where are we now? Are not the very first 
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general propositions that are presented for a child’s acceptance, theo- 
logical dogmas, presented not as truths believed by others, and which 
the child will hereafter be encouraged to know for itself, but as doctrines 
which it is to believe before it can attach any meaning to them, or be 
chargeable with the greatest guilt? At school, what is the child taught, 
except to repeat by rote, or at most to apply technical rules, which are 
lodged, not in his reason, but in his memory? When he leaves school, 
does not everything which a young person sees and hears conspire to tell 
him, that it is not expected he shall think, but only that he shall profess 
no opinion on any subject different from that professed by other people? 
Is there anything a man can do, short of swindling or forgery, (a fortiori 
a woman,) which will so surely gain him the reputation of a dangerous, 
or, at least, an unaccountable person, as daring, without either rank or 
reputation as a warrant for the eccentricity, to make a practice of forming 
his opinions for himself? 

Modern education is all cram—Latin cram, mathematical cram, 
literary cram, political cram, theological cram, moral cram. The world al- 
ready knows everything, and has only to tell it to its children, who, on 
their part, have only to hear, and lay it to rote (not to heart). Any 
purpose, any idea of training the mind itself, has gone out of the world. 
Nor can I yet perceive many symptoms of amendment. Those who dis- 
like what is taught, mostly—if I may trust my own experience—dislike it 
not for being cram, but for being other people’s cram, and not theirs. 
Were they the teachers, they would teach different doctrines, but they 
would teach them as doctrines, not as subjects for impartial inquiry. 
Those studies which only train the faculties, and produce no fruits ob- 
vious to the sense, are fallen into neglect. The most valuable kind of 
mental gymnastics, logic and metaphysics, have been more neglected 
and undervalued for the last thirty years, than at any time since the 
revival of letters. Even the ancient languages, which, when rationally 
taught, are, from their regular and complicated structure, to a certain 
extent a lesson of logical classification and analysis, and which give access 
to a literature more rich than any other, in all that forms a vigorous 
intellect and a manly character, are insensibly falling into disrepute as 
a branch of liberal education. Instead of them, we are getting the ready 
current coin of modern languages, and physical science taught empirically, 
by committing to memory its results. Whatever assists in feeding the 
body, we can see the use of; not so if it serves the body only by forming 
the mind. 

Is it any wonder that, thus educated, we should decline in genius? 
That the ten centuries of England or France cannot produce as many 
illustrious names as the hundred and fifty years of little Greece? The 
wonder is, that we should have produced so many as we have, amidst 
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such adverse circumstances. We have had some true philosophers, and 
a few genuine poets; two or three great intellects have revolutionized 
physical science; but in almost every branch of literature and art we are 
deplorably behind the earlier ages of the world. In art, we hardly attempt 
anything except spoiled copies of antiquity and the middle ages. We are 
content to copy them, because that requires less trouble and less cul- 
tivated faculties than to comprehend them. If we had genius to enter 
into the spirit of ancient art, the same genius would enable us to clothe 
that spirit in ever-new forms. 

Where, then, is the remedy? It is in the knowledge and clear com- 
prehension of the evil. It is in the distinct recognition, that the end of 
education is not to teach, but to fit the mind for learning from its own 
consciousness and observation; that we have occasion for this power 
under ever-varying circumstances, for which no routine or rule of thumb 
can possibly make provision. As the memory is trained by remembering, 
so is the reasoning power by reasoning; the imaginative by imagining; 
the analytic by analysing; the inventive by finding out. Let the educa- 
tion of the mind consist in calling out and exercising these faculties: 
neyer trouble yourself about giving knowledge—train the mind—keep 
it supplied with materials, and knowledge will come of itself. Let all 
cram be ruthlessly discarded. Let each person be made to feel that in 
other things he may believe upon trust—if he find a trustworthy author- 
ity—but that in the line of his peculiar duty, and in the line of the 
duties common to all men, it is his business to know. Let the feelings 
of society cease to stigmatize independent thinking, and divide its cen- 
sure between a lazy dereliction of the duty and privilege of thought, and 
the overweening self-conceit of a half-thinker, who rushes to his con- 
clusions without taking the trouble to understand the thoughts of other 
men. Were all this done, there would be no complaint of any want of 
geni7is In modern times. But when will that hour come? Though it come 
not at all, yet is it not less your duty and mine to strive for it,—and first 
to do what is certainly and absolutely in our power, to realize it in our 
own persons. 
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JOHN DEWEY 


JouHN Dewey was born in 1859 in Burlington, Vermont; he 
died in 1952. After his graduation from the University of 
Vermont, he spent two years teaching school. In 1882, he 
entered upon graduate study of philosophy at The Johns Hop- 
kins University and received the Ph.D. degree in 1884. From 
that time until his retirement in 1930, he taught philosophy at 
several institutions—from 1904 onward, at Columbia Univer- 
sity in its Teachers College and Department of Philosophy. 

Throughout Dewey’s mature life, the nature, the im- 
portance, and the reform of education were major interests. In 
1889, he published a book with J. A. McLellan entitled Ap- 
plied Psychology: An Introduction to the Principles and Prac- 
tice of Education. He had already written his Psychology in 
which he argued that that discipline was properly a natural 
science, not a subject for speculation. In 1896, while teaching 
at the University of Chicago, he established an experimental 
school in which the science of psychology and the principles 
1 Large portions of this chapter are reproduced here from: The Year Book 
of Education 1957, edited by George Z. F. Bereday and Joseph A. Lauwerys; 
published in association with The Institute of Education, University of 
London, and Teachers College, Columbia University, by Evans Brothers 
Ltd., London, and Harcourt, Brace and World, Inc., New York; §1, “The 
Great Traditions,” Chapter m, “American Thinking: Some Doctrines of 
John Dewey,” pp. 52-64, by Kingsley Price. I wish to express sincere 


appreciation to both publishers for their generous permission to use these 
materials. 
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of education might be investigated and children taught well. It lacked 
the traditional procedures, techniques, and curriculum; and it enjoyed 
a considerable success. The school incurred the disfavor of powerful 
University officials, however; and, after seven years, it closed. Dewey 
resigned from the University of Chicago and took up his membership in 
' Columbia University. A series of articles and books on philosophy of 
education (the series extended to the end of his life) followed the books 
already mentioned—notably the famous School and Society (1899), 
Democracy and Education (1916), Experience and Education (1938), and 
Education Today (1940). 

Dewey’s interest in education cannot be separated from his interest 
in philosophy at large. The business of philosophy is the solution of 
human problems; and, since education consists in training people to 
solve them, philosophy and education cannot be thought apart. Inter- 
spersed with his writings on philosophy of education, there are many 
others on metaphysics, epistemology, ethics, esthetics, and logic—espe- 
cially, The Quest for Certainty (1929), Experience and Nature (1925), 
Ethics (with Tufts, 1908), Art as Experience (1934), Logic: The Theory of 
Inquiry (1938), and Essays in Experimental Logic (1916). In all these 
books and others too, Dewey emphasizes the point that philosophy and 
education are close allies, even though education is not his immediate 
concern in them. 

The continual reconstruction of experience at which philosophy 
properly aims is not achieved solely through the formal instrumentalities 
of education. Other efforts assist it; and Dewey wrote many books and 
articles not explicity concerned with the schools and not narrowly philo- 
sophical—notably, Reconstruction in Philosophy (1920), Human Nature 
and Conduct (1922), and The Public and its Problems (1927). His ulti- 
mate interests were primarily social, not academic, despite his long 
career in teaching and the ample quantity of his literary production. His 
life, as clearly as his writings, exhibits this reforming zeal. Not long after 
the close of World War I, he began a series of visits to other countries 
that extended into the early 30’s—visits to Japan, China, Turkey, Mexico, 
The Union of Soviet Socialist Republics, and South Africa. These visits 
made him an unofficial spokesman for American thought to other parts 
of the world, but they also reflected the interest on the part of other 
nations in his educational theory—an interest which led most, if not all 
of them to endeavor to put that theory to work. This theory was already 
extremely influential in the United States and was especially evident in 
the Progressive movement. 

Dewey’s efforts at reform were not directed at the schools alone. He 
was influential in organizations of teachers, first in the Teachers Union, 
then in the Teachers Guild in New York, and in the American Asso- 
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ciation of University Professors. He was active in the American Civil 
Liberties Union, and he headed the unofficial American investigation 
into the charges against Trotsky. He defended Bertrand Russell when 
he was removed from his teaching post in the College of the City of New 
York, and he protested the decision against Sacco and Vanzetti. He en- 
deavored to organize a third party which would deal seriously with the 
question of social and economic reform—a question which, he thought, 
the two major political parties only skirted at best. He publicly en- 
deavored to prevent war. And all these activities he supplemented not only 
by his books, but also by a long tenure as contributing editor to the 
New Republic. 

Dewey’s life was as much a public career as it was a private biog- 
raphy. His social and political views still serve, in this country, to 
distinguish liberals from others; but many of his views concerning edu- 
cation are so widely accepted as to bear no impress of his name. Those 
which are not coin of the educational realm are still sufficiently vital 
and important throughout the world to incur frequent refutations whose 
style exhibits as much heat as cogency. 
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The writings of John Dewey extend over a period of some sixty 
years and embody many different statements on particular topics. An 
exhaustive study of his work would consider whether, and in what re- 
spects, his views altered during the course of his long philosophical and 
literary career; but here there is not time for that consideration. I shall 
set down in brief compass the essential points in Dewey’s theory of 
education and certain parts of his philosophy which are pertinent to that 
theory. I shall omit exposition of much that is important for other pur- 
poses. In view of his profound influence on philosophy generally, and on 
the theory and practice of education in the United States and throughout 
the world, my treatment of his work may seem somewhat perfunctory. I 
can plead only that his views are more familiar to many readers than 
those of other philosophers represented in this book and that, in any case, 
space is growing short. 


STATEMENTS OF FACT 


The statements involved in Dewey’s educational theory are not 
easy to classify. Many seem intended as statements of fact, but some might 
regard them, actually, as expressing Dewey’s evaluation of facts. Others 
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seem intended as value statements, but many readers would regard them, 
actually, as Dewey’s descriptions only of what he took the facts to be. 
Others, still, seem intended both as statements of fact and as statements 
of value, but it is not clear that they are not, instead, analyses of the 
ideas of the facts and values they seem intended to state. 

Here, with some trepidation, I present as statements of fact those 
I believe Dewey would regard as such. ‘They are of three kinds, and they 
concern human nature, society, and the condition of the schools. We 
shall consider them in that order. 


Human Nature 


Factors of two kinds, according to Dewey, constitute the nature 
of every human being—force and pattern. Force (Dewey calls it “im- 
pulse’) is the fluorescence of living tissue; and as a consequence of it, 
the human being is constantly active. There is no direction immanent 
in this activity; the behavior of the infant is random and aimless. But 
very quickly, a pattern is assumed by impulse; and in that pattern, im- 
pulse finds a direction and a goal. This impulse is innate to the human 
creature, but the pattern in which impulse is manifested (Dewey calls it 
“habit’’) is entirely acquired. 

A habit is a disposition to respond in a certain way to environmental 
stimuli. A person acts habitually provided that, given certain circum- 
stances, he responds in a given fashion to certain stimulating conditions. 
The motor response is an objective; it affords a release for impulse. The 
mode of release is taught by experience, and the smooth release of impulse 
which the organism learns is its adjustment to its world. In adjustment, 
impulse finds its objective; and adjustment is what results from the articu- 
lation of impulse by habit. Thus, when habit is superimposed on impulse, 
the latter receives a direction and a goal from the banks which channel it. 
Dewey’s point is that all human behavior (except perhaps for reflex 
action) is composed of innate impulse organized by acquired habit. 

Intelligence is a habit which is actuated when other habits break 
down. A habit breaks down when its change lags behind changes in the 
environment and when habits conflict. A way of responding to environ- 
mental stimuli may persist after the environment has changed in such 
a way as to make the response no longer effective in securing the smooth 
release of impulse, i.e., in securing adjustment. Thus, for exercise, one 
may continue to play football after the time of life during which it is 
safe. This is a lag in habit. Also, one may try to respond to the same 
2 John Dewey, Human Nature and Conduct, Modern Library, New York, 1930, pp. 
89-90. 

8 Ibid., pp. 41, 89. 
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environmental stimuli in two or more ways, i.e., habits may conflict. 
This occurs when money in one’s environment stimulates the patterns 
both of generosity and of miserliness. In both lag and conflict, impulse is 
impeded or blocked, smooth release is prevented, and adjustment is not 
achieved. On these occasions, intelligence comes into play. It is the habit 
of observing the facts which give rise to the blocking of impulse, of enter- 
taining hypotheses as to what conduct might serve to secure adjustment 
by altering these facts, of selecting one of those hypotheses for verification 
because of the apparent capacity of the consequences foreseen to institute 
desirable adjustment, of acting upon it, of observing whether the actual 
consequences of acting upon it are those desirable ones foreseen, of verify- 
ing another hypothesis if they are not, and so on, until some satisfactory 
state of affairs is reached. This is, as Dewey understands it, the method 
of science, and it is common to all intelligent behavior, since it is its very 
nature. But where intelligence is securely established, to act intelligently 
is a habitual response to a problem, and is a provisional way of channel- 
ing impulse between the non-intelligent courses in which it flows before 
and after. Thus, we may say that impulse from time to time demands 
reform of its pattern, that these times are those of lag or conflict, and 
that intelligence is a pattern through which impulse runs when its old 
patterns are unsatisfactory until intelligence finds for it another non- 
intelligent but still habitual course. 

There is, then, no such thing as a universal human nature. There 
is no single enduring substance which acts and undergoes. There are 
no instincts whose unlearned objectives might provide a basis for a uni- 
versally compelling goal for all individual and collective endeavor.* There 
are no innate faculties whose exercise would constitute a nature common 
to our race. There is, in the human being, only impulse, in various ways 
shaped by learned habits to find its directions and its goals in whatever 
activities provide adjustment for it from one place and time to another. 
What man is, is what he does here and there, now and then. 


Society 


A society, according to Dewey, is a system of institutions whose 
subordinate parts fit together, and which as a whole can fit together 
with other societies. We can understand this statement by understanding 
the concepts employed in making it. Let us consider, first, that of “insti- 
tution.” 

An institution is a group habit, ie, a way in which a group of 
persons responds to environmental stimuli. It is, first, a pattern which 
involves the impulse of several persons. In the family, for example, the 
4Ibid., pp. 149 f. 
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impulse of several persons is directed toward sexual fulfillment and to- 
ward the care of the young. But, secondly, the several persons involved 
are united in a certain fashion. In a family, each person foresees, or at 
least comes to foresee, the effects of his action upon other members, and 
acts to secure only those consequences which, taken all together, advance 
the adjustment of each. The parents and the children have a common in- 
terest in a shared goal. The result is group behavior. The behavior of indi- 
viduals constitutes that of a group, provided that the consequences aimed 
at by each are selected in the light of their influence upon, and their 
possible influence by activities of the others. The entire set of conse- 
quences of possible activities thus determined is a shared goal, and the 
entire set of impulses toward the various members of this set is a common 
interest. In group behavior, there must be a common interest in a shared 
goal. Thus, in team play, each person determines his actions in the light 
of their influence upon other persons and of theirs upon his; and from 
such determination on the part of each, the action of the team as a 
whole results. The activities of persons who make up an institution, 
like those of the members of a team or of a family, must fit together 
in this way; if they do not, they compose no institution, although they 
may form a collection of merely disparate or conflicting activities.® 

The subordinate parts of a society are institutions, and to say 
that they form a society is to say that they fit together in a way similar 
to that through which the activities of individuals determine an institu- 
tion. A society for the protection of birds, for example, is made up of 
the excutive committee, the committees on membership, on legislation, 
on publicity, etc. The activities of these committees fit together, and 
this fitting together consists in the foreseeing, by members of the sub- 
ordinate institutions, of the effects of the conduct of one group on that 
of the others and the attempt to make these foreseen consequences such 
that the members of all the institutions may work for them or share them. 
If there were not this shared goal, there would not be a single society 
for the benefit of birds, but several independent or conflicting com- 
mittees. In the same way, a city is composed of many institutions—the 
board of aldermen, the mayor, the city manager, and what not—the 
behavior of all of which must emanate from a common interest and flow 
toward a common goal as long as the city is constituted by their joint 
action. 

A society, while made up of institutions which fit together in the 
way described, also can fit together with other societies. A city can share 
the consequences it endeavors to secure with a county, a province, or a 
nation; and a nation, by working for results which can supplement those 
aimed at by other nations, can fit together with them. 


5 Ibid., passim; Experience and Education, Chapter iv; The Public and Its Problems, 
Chapters i and _ ii. 
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Condition of Schools 


Dewey began his work when the spirit of the schools was highly 
authoritarian. The teacher ordered, drilled, and commanded; and while 
in the United States, attendance well into adolescence was becoming uni- 
versal and compulsory, relatively few people, Dewey thought, learned 
much in school. The three R’s and the classical humanistic subjects still 
dominated the curriculum, and their failure to call forth the interest of 
many students made authoritarian methods for teaching them seem more 
necessary still. Everyone was going to school to learn much the same 
thing in much the same way; but many, in fact, learned nothing. The 
old curriculum was being administered to everyone, and the result was 
a failure that, starting with method, pervaded all aspects of education. 
Dewey pointed to the remedy in a new notion of education, of its goal 
objective, and of the methods through which that goal might be realized. 


RECOMMENDATIONS 


Goal Recommendation 

Dewey tells us that “education,” in its broadest sense, means the 
process by which any society perpetuates itself.6 The vital impulse of 
infants demands expression, but contains within itself no pattern for it. 
The process of supplying this pattern, of shaping infantile vitality, is 
education; and the shape imposed is the system of institutions which 
compose society. Education is, thus, a necessary condition for the sur- 
vival of any group. For if there were no such shaping, the energies of 
the young, expressing themselves haphazard, would develop habits of 
individual and social activity at odds with the system of institutions into 
which they were born and would break with rather than continue it. 
All the young must be formed in this way; otherwise, some will develop 
independently of their society. Education is the process of giving form 
to impulse; its goal objective is the perpetuation in all the younger 
generation of the society which educates. 


Subordinate Recommendations 


Dewey makes many recommendations concerning the pursuit of 
this goal. They pertain to its method, i.e., the manner of forming the 
young, and to its curriculum, i.e., the kinds of things that method ought 
to teach. We shall consider the recommendations which are central in 
each class. 


6 John Dewey, Democracy and Education, The Macmillan Co., New York, 1916, pp. 
o 
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Method 


The method of education, Dewey argues, ought to be one of dis- 
cipline, but not of authority. The latter is control of the young by 
external force and is bound to fail. It is based on the assumption that 
there are some objectively good or right goals of conduct and that a 
child might be compelled to achieve them. If these assumptions were 
true, the teacher might, legitimately, exercise authority; for through it, 
he could produce a good state of affairs in his charges. But these assump- 
tions are both false. No thing is good and no action is right objectively, 
i.e., in total independence of the desires of human beings; all value is 
subjective. Moreover, no action can be an achievement unless the doer 
desires to do it and unless he foresees its existence as a consequence of 
some other action of his own. Where a deed is not desired or not foreseen, 
even though a person does it, it cannot be one of his accomplishments. 
The energetic anticipation necessary to achievement cannot be forced 
upon one from without. But authority is precisely the process of applying 
pressure to compel the child to achieve what he neither desires nor 
foresees doing and is, therefore, always futile. Since goods are subjective 
and desire incapable of compulsion, external force can never be a 
method for producing good results. Discipline in education, if it is 
effective, cannot consist in the exercise of authority. 

Discipline is a persistent effort to learn, and it cannot occur un- 
less the student has a desire for, and an antipication of, the thing to be 
learned.” But desire, or as Dewey also says, “‘interest,’’ can arise only when 
impulse is impeded. One cannot desire to learn arithmetic unless he feels 
a problem in not knowing it—unless his impulse, by virtue of his 
lack of arithmetical knowledge, is blocked and hampered. A persistent 
effort to learn cannot arise unless the student feels a problem in his 
ignorance; and in this way, discipline emanates from within the learner. 

But to feel a problem about subject-matter, while a necessary 
condition for discipline in education, is not enough. In addition, per- 
sistent effort to learn requires that others be involved in the same 
process. One will not try to solve a problem, even though he feels it, if 
doing so isolates him from his group; and cooperation, i.e., the deter- 
mination of one’s own action in the light of a goal shared with others, 
is necessary for persistent effort. Discipline in education emanates from 
within the student but requires, as well, a place for the activity of each 
student in a collective effort to achieve a common goal of knowledge.8 

If the method of learning is disciplined, it will also be one of 
intelligence. The problem felt will naturally lead to searching for 
7 Ibid., p. 151. 

8 John Dewey, Experience and Education, Chapter iv. 
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hypotheses for its solution—a process greatly facilitated by the pooling 
of relevant experience of preceding events. Cooperative thought will 
readily work out the consequences of each hypothesis. Testing will occur, 
and the best solution will be discovered. Indeed, all disciplined learning 
must be intelligent behavior because learning of any sort consists in 
such behavior.® 

A disciplined method of instruction is one which promotes disci- 
plined learning. While one cannot say, independently of particular con- 
texts of learning and teaching, what a teacher ought to do, one can lay 
down certain guiding injunctions. First, all compulsion should be 
avoided. The problem it creates in the student’s mind is that of evading 
the force rather than of learning the subject matter. Mechanical drill, 
flogging (gross or subtle), competition for grades, the threat of non- 
promotion—all such devices, except those necessary for protection of the 
school, are to be eschewed as methods of instruction. Secondly, the teacher 
ought to do whatever is necessary to make the student feel a problem in 
not knowing the subject matter at hand. He should proffer objectives 
upon which the student’s impulse may focus; and, by thus fostering 
desire, should arouse the internal force of impulse toward mastery. 
Thirdly, in order to arouse interest, the teacher ought to familiarize 
himself thoroughly with capacities and interests of each student. There 
are no universal interests and, consequently, no universally desirable or 
interesting subjects. Disciplined learning requires of the instructor atten- 
tion to the individual student. Without it, the proffered objectives may 
call forth no answering response of impulse. Moreover, the subjects 
taught must vary in accord with the varying interests and capacities of 
different students. Otherwise, no genuine learning will occur. Fourthly, 
the teacher ought to create a situation in the classroom in which every 
person present, including himself, cooperates with the others in the 
process of learning. As a cooperating member of such a group, he himself 
has, at best, the advantages only of greater experience, not of greater 
authority over the pupils. These are the general conditions for discipline 
in instruction, because they are the conditions of disciplined learning; 
and any method of instruction which conforms to them can succeed, 
because it will provide for the student a way of learning by his own doing. 


Curriculum 


Dewey’s recommendations concerning curriculum depend upon 
his definition of “education” and his view of its goal. The term educa- 
tion refers to the process of shaping impulse, and the goal objective of 
that process should be the perpetuation of the institutions that compose 
9 John Dewey, Democracy and Education, pp. 180-82. 
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the society in question. The content of education, consequently, wherever 
it is complete, should include all subjects required for shaping the im- 
pulse of the young in the pattern of the parent society.1° The management 
and operation of business and industry, the natural and social sciences, 
the professions, the liberal, humanistic classical subjects, and the arts 
both practical and fine—all, equally, ought to be taught. The widespread 
view that for Dewey all education ought to be practical, in some narrow 
and exclusive sense of that term, is mistaken. He urges, however, that 
the subjects taught to each child should be determined in the light of the 
objectives upon which his impulse focuses. There are no subjects which 
are interesting to all; consequently, no single kind of subject matter, 
such as the classical languages, ought to be mastered by all. But all sub- 
jects should be available, since any student might prove interested in, 
and therefore capable of learning any. Many more might be interested 
in the liberal subjects than have hitherto mastered them; but while 
available to all, they, like all the others, should be imposed upon none. 

Dewey’s recommendations concerning method and curriculum 
were espoused by many followers; and, acting upon them, the latter 
brought about considerable changes in the schools. ‘The injunctions to 
avoid compulsion, to present the subject as a real problem, to arouse inter- 
est by appeal to proclivities of individual students, and to carry on study 
in groups of which the teacher is a participating member were directed 
against the spirit of authority. No doubt they altered it greatly. His 
recommendation that all subjects be taught also won wide acceptance, 
and his followers used it to introduce into the schools many subjects of 
a practical and enjoyable kind that had been alien to them. The con- 
cepts of ‘‘the whole child,” the “child centered’’ school, “life adjustment,” 
et alta, are distortions of Dewey’s opinions; but they represent the enthu- 
siasm with which many accepted his recommendations. 


PHILOSOPHY, OF DU CAs ia 


EPISTEMOLOGY 


Dewey holds that traditional views concerning knowledge are 
quite wrong. Their error springs from likening a knower to a spectator. 
The latter confronts an object which he does not alter. If what he 
watches were not independent in this way, he would not be its spectator; 


10 [bid., p. 226. “The subject-matter of education consists primarily of the meanings 
which supply content to existing social life. The continuity of social life means that 
many of these meanings are contributed by past collective experience.” 
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he would be, at least in part, its creator instead. The method of the 
spectator is passive recognition of what is there, and his objective is 
perfect certainty or assurance concerning it.11 Thinking of a knower as 
a spectator, philosophers have required that the objects known be inde- 
pendent of our knowing them, that the method of knowing them be 
mere recognition, and that the purpose of knowing be perfect certainty 
concerning the objects known. With these requirements in mind, they 
have constructed different metaphysical theories as to the world we can 
know. That everything is really forms or universals, that everything is 
really the forces discussed by scientists, that everything is really every- 
day objects, that everything is really sense-data—these are all theories 
of the knowable world designed to meet the requirements of knowledge 
Just mentioned.!2 Philosophers have sought for certainty that springs 
from nothing more than passive recognition of independent objects, and 
they have invented metaphysics to assure success. The difficulty is that 
the certainty they thus guarantee is certainty about a world completely 
unimportant—and unimportant no matter which metaphysical theory 
one takes as true. 

The unimportance of the world of metaphysics lies in its incapacity 
to be altered by our action. Thought concerning knowledge has sepa- 
rated it too far from action. If the objects we know cannot be altered by 
us, then the world we know cannot be controlled for our benefit. It is 
the business of philosophy to remove this separation, and it can be done 
by showing that knowledge is a species of activity.1% 

Dewey tries to show that knowing is a kind of action; and to do 
so he makes use of his theory of human nature. Impulse must find a 
goal, and it finds it in habit. The organism whose impulse is thus chan- 
nelled is adjusted. Still, habit sometimes breaks down. Intelligence is 
a way in which adjustment is re-established in these circumstances. 
Dewey understands knowing by reference to intelligence and, conse- 
quently, by reference to human nature. 

Intelligence begins in consciousness. When there is no need for 
readjustment, we notice nothing. The familiar left-hand turn, we execute 
without being aware of doing so; but a roadblock springs immediately 
to attention. Consciousness occurs only where habits break down, and 
it consists in the awareness of problems. Its objects are things to be 
done. 

The consciousness of problems in our environment leads to 
thought. This is the use of symbols—of words and sentences; and symbols 


11 John Dewey, The Quest for Certainty, Capricorn Books, G. P. Putnam’s Sons, New 
York, 1960, pp. 71, 171, 196. 

12 [bid., p. 195. 

13 [bid., p. 284. 
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represent actions to be performed, together with the consequences to 
which those actions lead.14 Thus, “rose’’ means a certain set of operations 
together with certain experiences (of color, of shape, of fragrance, etc.) 
to which they give rise; while “red” means a certain set of operations 
together with a consequent particular color experience. A sentence, thus, 
always means something hypothetical in character. “That rose is red,” 
means that ‘f certain operations are performed by normal persons, they 
will experience a certain color. To think is to use symbols; and to use 
symbols is to imagine certain operations and the consequences which they 
yield. To think about a problem is to imagine a solution for it, 1.e., to 
hold before our minds a set of operations not yet performed, together 
with their consequences not yet realized, where these operations and 
these consequences constitute a solution of a problem or a readjustment 
of habits broken down. The consciousness of problems gives rise, in 
this way, to thoughts which may embody their solutions. 

Noticing the problematic features in our environment causes us 
to think of ways in which like problems have been solved before. Out 
of the confusion engendered by the discovery that our road is closed, 
a landmark soon stands out in consciousness. It reminds us of another 
road which took us to our destination on some earlier occasion. We find 
it and arrive only a little late. In this case, earlier experience brings to 
mind a set of possible operations which, in imagination, lead us to our 
destination. They are the meaning or the thought carried by the sen- 
tence, “If we take the other road, we shall arrive.” Making these opera- 
tions real in actual performance does, in fact, yield the consequence we 
used them to foresee. Solving a problem amounts, in this way, to acting 
upon the environment in order to bring about some consequence—to a 
rearrangement of our habits so that impulse can achieve its goal of 
smooth release. Where the first hypothesis fails, we try others until we 
find success. The solution of a problem is an overt action which is con- 
tinuous with its possibility—with the meaning of its thought. In this 
way, thought and action appear as different phases of the same process— 
one earlier, the other later; thought the vision, action its embodiment. 

Intelligence is the habit of responding in this way to problematic 
situations. An intelligent person is one who always acts to solve his 
problems by thinking about the courses of conduct which might remove 
them and by acting upon them until he finds success. Such a person has 
knowledge. In what does his knowledge consist? 

The knowledge which intelligence creates is not passive recogni- 
tion of an unalterable world. Rather, it is a relation between a meaning 
or a thought and an overt action.16 What we know is not something 
14 Ibid., pp. 111, 137, 151, 221. 


15 Ibid., pp. 166-67, 181. 
16 [bid., pp. 198, 221, 242. 
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already existing; it is, rather, the knowledge that if we make certain 
possible actions real, the consequences we desire will follow. The 
knowable world is a set of activities leading to consequences which lead 
to other operations and consequences, etc. The method of knowing is 
not mere passive recognition of this relation between possible and actual 
actions; rather, it is the procedure of acting to verify the possibilities 
expressed in thought. The purpose of knowing is never perfect certainty; 
rather, it is the establishment of new habits which will bring impulse to 
its goal. Since what we know is not something independent of our altera- 
tion of it, the truth of our knowledge cannot consist in a mere transcrip- 
tion of reality; rather, it amounts to the ability of the operations we 
envision in meaning to bring us to the condition we desire in act. The 
truth of knowledge is the utility a thought possesses for showing us the 
way to the solution of a problem.17 Knowing is a kind of acting, and the 
world we know is a set of problems together with the ways for solving 
them. 

This conception of knowledge leads Dewey to argue that it is the 
source of freedom. To be free is to possess the instruments by use of 
which we may alter the environment to bring it closer to our needs. The 
free man knows how to institute changes which enable him to secure 
adjustment to the world. Knowledge, as Dewey understands it, is a set 
of such instruments—all the operations which experience shows are 
useful to human life. Knowledge is power, and in the ability to control 
which power implies lies the only freedom man can exercise.'§ 

Dewey holds that his view concerning the origin, the method, 
and the objects of knowing brings the philosophical treatment of knowl- 
edge into line with the present state of science—the activity where we 
find the best examples of knowledge. Science is concerned to answer 
questions or solve problems. It solves them by developing hypotheses, 
deducing consequences from them, verifying those consequences, and 
retaining, rejecting, or modifying its hypotheses as the consequences 
verified direct. Its hypotheses are true if they thus yield the consequences 
desired and foreseen or predicted; if they do not, they are false. The 
control which the scientist exercises over his world is based upon his 
deliberate use of statements that have been subjected to this empirical 
test, and those statements are arrived at by acting on them according to 
the pattern of the hypothetico-deductive method. Not all knowledge is 
narrowly scientific—physical, biological, or chemical. The painter and 
the poet know the clouds and storms quite as well as does the meteor- 
ologist; and they know quite different truths about them. But the 
knowledge of all three consists in following paths which, however they 
may diverge, exhibit a single pattern—one which starts at clouds and 


17 Ibid., p. 245. 
18 [bid., p. 250. 
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storms, proceeds through verification of some hypothesis about them, 
and terminates in solutions to problems that arise in situations in which 
men and climate come together in consciousness.19 


ETHICS 


Dewey wrote a great deal on ethical topics—much more than can 
be discussed here. For our purposes, there are four doctrines which must 
be stated. They are his views concerning value in general, the relation 
of means to ends, the criterion of moral value, and the nature of the 
best society and the best individual. 


Value in General 


Dewey contends that value or goodness is not a property or set 
of properties which delimits a single class in which we find all the things 
called “good.” There are, on the contrary, at least two generically dis- 
tinct references for the term. One is the class of unanticipated goods 
which Dewey sometimes calls ‘‘gratifications’; and the other is the class 
of goods properly so-called.2° ‘The members of the first class do not de- 
pend upon the directed activity of the one who enjoys them; pleasure in 
the prospect of a valley does not result from the directed activity of a 
hiker who comes upon it by chance. The members of the second class do 
depend upon such directed activity. We must examine this view a little 
more Closely. 


Means and Ends 


Goods of the second sort are those temporal wholes of which the 
earlier parts are means to the later. The relation of means to ends is a 
causal relation, but it is also more than this. Taking food is a cause of 
survival, but it is not a means thereto unless some other feature is 
present. The other feature is the desirability of the cause and the effect 
taken together. Desire arises where impulse is blocked, and intelligence 
reveals a possibility of adjustment together with steps to be taken in its 
pursuit. Where these steps (the cause) together with their effect (the 
possibility of adjustment) constitute a whole which is desired, there is a 
relation of means to ends. Thus, eating is a means to survival, provided 
that a life which includes eating food and surviving is desired. Desiring 
a cause alone does not make it a means, and desiring an effect alone does 


19 Tbid., pp. 217-22. 


20 John Dewey, “Theory of Valuation” in International Encyclopedia of Unified Science, 
Vol. II, No. 4, p. 37. 
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not make it an end. It is, rather, the desirability of both in their en- 
tirety which makes one a means to the other; and the means-end rela- 
tion is identical with the part-whole relation where the whole is desired 
by someone, and where the parts are related causally.?! 

Any whole of this sort is a good, properly speaking; but as such, 
it is only a candidate for moral value. A moral value is such a whole of 
conduct that has been judged by the person acting as preferable to other 
alternative possible wholes of conduct. A moral evil is such a whole, but 
one which has been rejected in the process of deciding what to do.22 
Thus, voting for A as a cause of bringing about one political condition 
and voting for B as a cause of another may both be desirable; but voting 
for A rather than B with similar effects in mind is an action which 
possesses moral value. 


Criterion of Moral Value 


Dewey proposes as the criterion for moral value the possibility 
of growth contained in the whole desired. Growth is “cumulative move- 
ment of action toward a later result.” 22 And by this definition Dewey 
seems to mean that it consists in a constant “formation of new purposes 
and new responses.” *4 It is a good to engage in any action which is a 
cause of another thing, where both are desired in their causal connection. 
Burglary, if desired, along with the steps that further it, is a good. But it 
permits little or no opportunity for continuing formation of new goals 
for the burglar and others, and is, therefore, not so good an action as 
others, e.g., as rationally conducted social welfare work. It would, there- 
fore, be incorrect to elect burglary as one’s profession in preference to 
social work. The definition of ‘‘good” serves to mark out what is valuable; 
but the criterion of moral value—growth—serves to show us which of 
the numerous competing values are the correct ones for the choice which 
transforms them into moral values. 


The Best Individual and the Best Society 


Any individual life may be good, for any individual life may be 
one in which ends that release impulse are held in view and successful 
steps taken to accomplish them. But the best life, one in which there is 
a maximum of growth, can be achieved only by those who are intelligent. 
For the habits of every person, from time to time, begin to lag or to 


21 [bid., p. 41; Human Nature and Conduct, pp. 225-32, 269. 
22 John Dewey, “Theory of Valuation,” pp. 23-24, 41, 59. 

23 John Dewey, Democracy and Education, p. 49. 

24 Ibid., p. 206. 
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conflict; and if intelligence does not operate to remove the consequent 
blocking of impulse, the formation of new purposes and new responses 
does not occur. Intelligent behavior is the best guarantee of continuing 
growth; and continuity in growth is the best guarantee of moral excel- 
lence. 

To some extent, any society is good; for so long as it endures, the 
institutions which compose it must anticipate in desire, and endeavor to 
secure a concert of the consequences of their activities. But a democ- 
racy is the best society.2° In it there is an equality of opportunity for all, 
i.e., there is no class stratification. Equality of opportunity is the guar- 
antee that each person can share in foreseeing and achieving the activities 
of the institutions to which he belongs. This condition requires the 
maximum use of intelligence and, consequently, permits a maximum of 
individual growth. Moreover, democracy is characterized by the minimum 
of restriction upon the conduct of individuals and institutions; and this 
condition permits the maximum of growth in cooperation between 
societies. 


EPISTEMOLVOCY( AND HPHICS 


The burden of Dewey’s discussion of knowledge is that we can 
know only what lies within our experience and the method of knowing 
it is that of hypothesis and verification. This view rejects all doctrines, 
like those of Plato, which hold that knowing requires a reference to some- 
thing non-natural and non-experiential. It also rejects a view opposed 
to this one, namely, that if we make no reference to something fixed and 
eternal, we have no knowledge at all. Between metaphysics ‘and scepti- 
cism, Dewey holds, there lies the correct view concerning knowledge: 
knowing is the active experimental use of things to verify in consequent 
experience the hypotheses which foretell it. 

The outcome of Dewey’s ethical reflection is that valid moral 
statements embody knowledge. When I state that something is good, 
I say that it is desired; and my statement may be tested in the same way 
as any other by discovering whether what it foresees does occur, 1.e., 
whether anyone does, in fact, desire it. And when I state that something 
is morally good, I state that it is a means-end complex of conduct which 
someone desires more than some other whole, because it contains the 
possibility of greater growth. This statement, too, can be tested like any 
other, i.e., by acting to see whether the consequences it aims at do, in 
fact, ensue—whether the thing referred to is a means-end complex pre- 
ferred to some other because it does, in fact, contain greater growth, And 
Dewey’s moral statement in favor of the individual life of intelligence 
25 Ibid., pp. 94-102. 
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and democratic social existence may be verified in the same way. There 
is no need, in all this, to refer to non-natural things in order to account 
for the validity of our moral statements; nor, failing such reference, can 
we hold that moral statements have no validity whatever. Between an 
impracticable morality based on a meaningless metaphysics and a cor- 
rupt scepticism based on the view that moral statements tell us nothing 
lies, in Dewey’s opinion, the true view that moral statements, like all 
others, find their truth in their utility for bringing us to foreseen 
consequences in experience—consequences which lead continually to 
greater growth. 

The view that to know is to think out and verify hypotheses, and 
that moral statements may embody knowledge, gives the key to freedom 
and control over the content of our lives. Our freedom is our ability to 
do what we prefer and is manifested in our choice of alternative courses 
of conduct. The statement that something is morally good expresses such 
a choice, and its validity enables us to control our lives by determining 
what experiences they shall contain. We possess this freedom and may 
exercise this control despite the fact that all our knowledge of the good 
life develops from past experience and concludes in future experience. In 
thought, we entertain the possibilities of operations and their future 
consequences. And since we think before we act, we can compare, ex- 
clude, and combine these possibilities in order to create anew—in order 
to foresee ends better than the past has known. Thought alone cannot 
show us their superiority; only knowledge, action which brings in fact 
the ends we hold in view, can issue us that warrant. But thought does, 
in this way, create splendid pictures of a life that never was on land or 
sea; and in light of ideals formulated from reflection on past experience 
and directed toward future experience, we can act to reconstruct and to 
improve both individual lives and social institutions. These ideals are 
not static; they change continually as old problems are solved and new 
ones emerge. They are continually reformed by the freedom thought 
affords and continually tested by man’s effort to reconstruct experience 
in their image. They do not descend ready-made from a supernatural 
domain; man creates them for himself by his critical intelligence out of 
materials offered by the past. Freedom is the ability to act upon our own 
ideals, and control is the knowledge action brings that these comprehen- 
sive moral statements are true or useful. 


ETHICS AND EDUCATION 
According to Dewey, education is the process of giving habits to 
the impulse of the young; and its goal objective ought to be the perpetu- 


ation in them of the society into which they are born. His ethical theory 
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offers a justification for this goal. Any society permits of greater growth 
than does chaotic anarchy, and all prefer the former to the latter. Conse- 
quently, a society which educates the young to reproduce its institutions 
performs an action which is morally good. 

But merely to perpetuate society is not the best goal objective 
education can adopt. The best life for individuals is the life of intelli- 
gence—of freedom and control over one’s own experience; and the best 
society is democratic—one in which there is no enduring class stratifica- 
tion. The greatest growth for persons and societies lies in this democracy, 
and to form the young in such a way as to assure it is the best goal 
objective education can embrace. Societies which are not democratic 
cannot become so overnight, but all can reform their ways of dealing 
with the young in such a way as to make a general progress toward this 
ideal. 

The subordinate recommendations Dewey offers concern the 
methods of teaching and administration and the curriculum. He holds 
that teachers should not use compulsion, should make students feel the 
problem of being ignorant of subject matter, should discover and appeal 
to individual interests, and should work with students on the basis of 
equality in a social situation. He recommends that each class should 
constitute a society—i.e., a group in which the activities of each person 
aim at a goal shared by all—and that the school as a whole of such so- 
cieties should itself form a single one. This requires some participation 
by students in the conduct or administration of the class and school. He 
recommends that all subjects be available to all, that prevocational, voca- 
tional, and academic subjects be taught to anyone whose interest lies in 
their direction, and not exclusively to particular groups within the 
population. 

All these subordinate recommendations rest upon the facts of 
human nature and society as Dewey sees them; these facts show that any 
society will be reproduced and will gradually become more democratic 
if teachers and administrators institute the methods and curriculum 
recommended. 

But Dewey’s subordinate recommendations rest, as well, upon his 
ethical theory. First, the denial of authority in which his recommenda- 
tions consists stems from the view that no value is objective, that all 
goods depend upon desire. Dewey’s ethics shows, if he is correct, that 
no actions are universally and eternally good. Consequently, no student 
should be compelled to engage in them. This ethical denial clears the 
path for that rejection of authoritarian discipline essential to Dewey’s 
notion of self-discipline. In the same way, it clears the way for that highly 
varied curriculum which he would substitute for the exclusive 3 R’s 
and liberal humanistic subjects. 
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Dewey’s ethics justifies his subordinate recommendations in a 
more positive way. Following them will lead to a life in school which 
is, itself, morally good. The student, in learning through his own activity 
or discipline, will solve problems he encounters, work for consequences 
he foresees and desires, and study what he prefers in a situation where 
the goal is a set of foreseen and desired consequences shared with others. 
His freedom to control his own school life makes all his school activities 
means-end wholes; each study is arranged so that the earlier parts cause 
the later, and each is freely chosen. All the student’s experience in school 
will be organized in the light of those consequences which, in his own 
view, offer the greatest possibility of growth. Dewey’s schools would, in this 
way, assure the moral value of childhood and youth as such, recognizing 
that they are not periods for preparation only. 

Dewey’s ethics, nonetheless, justifies his subordinate recommenda- 
tions, thirdly, on the grounds that following them will lead to mature per- 
sons of the best sort who form societies of the best sort. The point of all 
his recommendations is that they establish the habit of intelligence, and 
one who can act intelligently leads the morally best existence—one which 
contains the greatest amount of growth. Such persons will not form a 
Stratified society. Rather, they will form a democracy within which they 
cooperate freely with others, and which, itself, freely cooperates with 
other societies toward the better moral state of the entire race. 

Dewey rejects all orthodox religion. He holds that it is based on 
metaphysical doctrines which are meaningless. But there is experience 
which is religious. It is characterized by a high degree of organization 
in light of, and a high degree of enthusiasm for, some goal or objective. 
He often speaks as if schools conducted in accord with his recommenda- 
tions would produce persons of intelligence whose attitude toward this 
social and international ideal would constitute a religious experience. 


EPISTEMOLOGY AND EDUCATION 


Dewey’s educational theory recommends to us the goal objective 
of democratic society and the subordinate objectives of self-discipline 
within a group and a highly varied curriculum. The latter, it holds to be 
necessary because of the facts of human nature and society. Given those 
facts, no other roads can lead to genuine learning; and given genuine 
learning, democracy will, as a matter of fact, result. But these objectives 
are influenced, also, by Dewey’s epistemological theory. That theory 
holds that all metaphysical entities lie beyond the ken of experience and 
can never be referred to in any way. This serves to exclude from the 
objectives which educational theory might recommend all those views 
concerning it which spring from a metaphysical source. A totalitarian 
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state and authoritarian methods and curriculum cannot be parts of an 
educational theory because, in Dewey’s view, the source from which they 
are derived cannot be known. 

Dewey’s objectives for education are influenced by his theory of 
knowledge in a second way. All moral statements can be seen to be true 
or false by discovering their utility or inutility through the process of 
verification. In light of this general principle, Dewey argues that the 
recommendations of his educational theory are supported by the test of 
utility. It would be futile, because meaningless, to recommend that teach- 
ing aim at imitation, in some degree, of the form of justice. But it is neces- 
sary to hold that the life of intelligence and democracy is best, and that 
the ways of reaching it in education which Dewey recommends are mor- 
ally good, because these are the relevant judgments which can be sup- 
ported in the way his epistemology requires. 

There is a third way in which Dewey’s epistomology is related to 
his theory of education. Its subordinate recommendations all rest on the 
assumption that knowing cannot occur except as a phase of intelligent 
activity and that the creation of problems, the appeal to interest, and 
group activity are all ways of releasing intelligence upon the subject- 
matter to be learned. The pattern of problem, hypothesis, consequence 
derived, verification, etc. is, according to Dewey, the only pattern from 
which knowing can emerge. It is the method which a scientist always 
pursues, and science is knowledge par excellence. He concludes that 
learning must follow it quite as precisely as does the process of dis- 
covery. The subordinate recommendations of his educational theory are, 
thus, injunctions derived from his philosophical conceptions of the way 
in which scientific knowledge proceeds. 
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By John Dewey. Copyright 1916 by The Macmillan Company, New York, 
and used with their permission. 


CHAPTER IV 
Education as Growth 
THE CONDITIONS OF GROWTH 


In directing the activities of the young, society determines its own 
future in determining that of the young. Since the young at a given time 
will at some later date compose the society of that period, the latter’s 
nature will largely turn upon the direction children’s activities were 
given at an earlier period. This cumulative movement of action toward 
a later result is what is meant by growth. 

The primary condition of growth is immaturity. This may seem 
to be a mere truism—saying that a being can develop only in some point 
in which he is undeveloped. But the prefix ‘im’ of the word immaturity 
means something positive, not a mere void or lack. It is noteworthy that 
the terms ‘capacity’ and ‘potentiality’ have a double meaning, one sense 
being negative, the other positive. Capacity may denote mere receptivity, 
like the capacity of a quart measure. We may mean by potentiality a 
merely dormant or quiescent state—a capacity to become something 
different under external influences. But we also mean by capacity an 
ability, a power; and by potentiality potency, force. Now when we say 
that immaturity means the possibility of growth, we are not referring to 
absence of powers which may exist at a later time; we express a force 
positively present—the ability to develop. 

Our tendency to take immaturity as mere lack, and growth as 
something which fills up the gap between the immature and the mature 
is due to regarding childhood comparatively, instead of intrinsically. We 
treat it simply as a privation because we are measuring it by adulthood 
as a fixed standard. This fixes attention upon what the child has not, 
and will not have till he becomes a man. This comparative standpoint is 
legitimate enough for some purposes, but if we make it final, the ques- 
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tion arises whether we are not guilty of an overweening presumption. 
Children, if they could express themselves articulately and sincerely, 
would tell a different tale; and there is excellent adult authority for the 
conviction that for certain moral and intellectual purposes adults must 
become as little children. 

The seriousness of the assumption of the negative quality of the 
possibilities of immaturity is apparent when we reflect that it sets up as 
an ideal and standard a static end. The fulfillment of growing is taken to 
mean an accomplished growth: that is to say, an Ungrowth, something 
which is no longer growing. The futility of the assumption is seen in the 
fact that every adult resents the imputation of having no further possi- 
bilities of growth; and so far as he finds that they are closed to him 
mourns the fact as evidence of loss, instead of falling back on the achieved 
as adequate manifestation of power. Why an unequal measure for child 
and manp 

Taken absolutely, instead of comparatively, immaturity designates 
a positive force or ability,—the power to grow. We do not have to draw 
out or educe positive activities from a child, as some educational doc- 
trines would have it. Where there is life, there are already eager and 
impassioned activities. Growth is not something done to them; it is 
something they do. The positive and constructive aspect of possibility 
gives the key to understanding the two chief traits of immaturity, de- 
pendence and plasticity. (1) It sounds absurd to hear dependence spoken 
of as something positive, still more absurd as a power. Yet if helplessness 
were all there were in dependence, no development could ever take 
place. A merely impotent being has to be carried, forever, by others. The 
fact that dependence is accompanied by growth in ability, not by an ever 
increasing lapse into parasitism, suggests that it is already something con- 
structive. Being merely sheltered by others would not promote growth. 
For (2) it would only build a wall around impotence. With reference to 
the physical world, the child is helpless. He lacks at birth and for a long 
time thereafter power to make his way physically, to make his own living. 
If he had to do that by himself, he would hardly survive an hour. On 
this side his helplessness is almost complete. The young of the brutes are 
immeasurably his superiors. He is physically weak and not able to turn 
the strength which he possesses to coping with the physical environment. 

1. The thoroughgoing character of this helplessness suggests, how- 
ever, some compensating power. The relative ability of the young of 
brute animals to adapt themselves fairly well to physical conditions from 
an early period suggests the fact that their life is not intimately bound 
up with the life of those about them. They are compelled, so to speak, 
to have physical gifts because they are lacking in social gifts. Human 
infants, on the other hand, can get along with physical incapacity just 
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because of their social capacity. We sometimes talk and think as if they 
simply happened to be physically in a social environment; as if social 
forces exclusively existed in the adults who take care of them, they being 
passive recipients. If it were said that children are themselves marvel- 
ously endowed with power to enlist the cooperative attention of others, 
this would be thought to be a backhanded way of saying that others 
are marvelously attentive to the needs of children. But observation shows 
that children are gifted with an equipment of the first order for social 
intercourse. Few grown-up persons retain all of the flexible and sensitive 
ability of children to vibrate sympathetically with the attitudes and 
doings of those about them. Inattention to physical things (going with 
incapacity to control them) is accompanied by a corresponding intensifi- 
cation of interest and attention as to the doings of people. The native 
mechanism of the child and his impulses all tend to facile social respon- 
siveness. The statement that children, before adolescence, are egotistically 
self-centered, even if it were true, would not contradict the truth of this 
statement. It would simply indicate that their social responsiveness is 
employed on their own behalf, not that it does not exist. But the state- 
ment is not true as matter of fact. The facts which are cited in support 
of the alleged pure egoism of children really show the intensity and 
directness with which they go to their mark. If the ends which form the 
mark seem narrow and selfish to adults, it is only because adults (by 
means of a similar engrossment in their day) have mastered these ends, 
which have consequently ceased to interest them. Most of the remainder 
of children’s alleged native egoism is simply an egoism which runs 
counter to an adult’s egoism. To a grown-up person who is too absorbed 
in his own affairs to take an interest in children’s affairs, children doubt- 
less seem unreasonably engrossed in their own affairs. 

From a social standpoint, dependence denotes a power rather 
than a weakness; it involves interdependence. ‘There is always a danger 
that increased personal independence will decrease the social capacity 
of an individual. In making him more self-reliant, it may make him 
more self-sufficient; it may lead to aloofness and indifference. It often 
makes an individual so insensitive in his relations to others as to develop 
an illusion of being really able to stand and act alone—an unnamed 
form of insanity which is responsible for a large part of the remediable 
suffering of the world. 

2. The specific adaptability of an immature creature for growth con- 
stitutes his plasticity. This is something quite different from the plasticity 
of putty or wax. It is not a capacity to take on change of form in accord 
with external pressure. It lies near the pliable elasticity by which some 
persons take on the color of their surroundings while retaining their own 
bent. But it is something deeper than this. It is essentially the ability to 
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learn from experience; the power to retain from one experience some- 
thing which is of avail in coping with the difficulties of a later situation. 
This means power to modify actions on the basis of the results of prior 
experiences, the power to develop dispositions. Without it, the acquisition 
of habits is impossible. 

It is a familiar fact that the young of the higher animals, and 
especially the human young, have to learn to utilize their instinctive 
reactions. The human being is born with a greater number of instinctive 
tendencies than other animals. But the instincts of the lower animals 
perfect themselves for appropriate action at an early period after birth, 
while most of those of the human infant are of little account just as they 
stand. An original specialized power of adjustment secures immediate 
efficiency, but, like a railway ticket, it is good for one route only. A being 
who, in order to use his eyes, ears, hands, and legs, has to experiment in 
making varied combinations of their reactions, achieves a control that 
is flexible and varied. A chick, for example, pecks accurately at a bit of 
food in a few hours after hatching. This means that definite coordina- 
tions of activities of the eyes in seeing and of the body and head in 
striking are perfected in a few trials. An infant requires about six months 
to be able to gauge with approximate accuracy the action in reaching 
which will coordinate with his visual activities; to be able, that is, to tell 
whether he can reach a seen object and just how to execute the reaching. 
As a result, the chick is limited by the relative perfection of its original 
endowment. The infant has the advantage of the multitude of instinctive 
tentative reactions and of the experiences that accompany them, even 
though he is at a temporary disadvantage because they cross one another. 
In learning an action, instead of having it given ready-made, one of 
necessity learns to vary its factors, to make varied combinations of them, 
according to change of circumstances. A possibility of continuing pro- 
gress is opened up by the fact that in learning one act, methods are de- 
veloped good for use in other situations. Still more important is the fact 
that the human being acquires a habit of learning. He learns to learn. 

The importance for human life of the two facts of dependence 
and variable control has been summed up in the doctrine of the signifi- 
cance of prolonged infancy.t This prolongation is significant from the 
standpoint of the adult members of the group as well as from that of 
the young. The presence of dependent and learning beings is a stimulus 
to nurture and affection. The need for constant continued care was 
probably a chief means in transforming temporary cohabitations into 
permanent unions. It certainly was a chief influence in forming habits of 
affectionate and sympathetic watchfulness; that constructive interest in 


1 Intimations of its significance are found in a number of writers, but John Fiske, in 
his “Excursions of an Evolutionist,” is accredited with its first systematic exposition. 
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the well-being of others which is essential to associated life. Intellectually, 
this moral development meant the introduction of many new objects of 
attention; it stimulated foresight and planning for the future. Thus there 
Is a reciprocal influence. Increasing complexity of social life requires a 
longer period of infancy in which to acquire the needed powers; this pro- 
longation of dependence means prolongation of plasticity, or power of 
acquiring variable and novel modes of control. Hence it provides a 
further push to social progress. 


HABITS AS EXPRESSIONS OF GROWTH 


We have already noted that plasticity is the capacity to retain and 
carry over from prior experience factors which modify subsequent ac- 
tivities. This signifies the capacity to acquire habits, or develop definite 
dispositions. We have now to consider the salient features of habits. In the 
first place, a habit is a form of executive skill, of efficiency in doing. A 
habit means an ability to use natural conditions as means to ends. It is 
an active control of the environment through control of the organs of 
action. We are perhaps apt to emphasize the control of the body at the 
expense of control of the environment. We think of walking, talking, 
playing the piano, the specialized skills characteristic of the etcher, the 
surgeon, the bridge-builder, as if they were simply ease, deftness, and 
accuracy on the part of the organism. They are that, of course; but the 
measure of the value of these qualities lies in the economical and 
effective control of the environment which they secure. To be able to 
walk is to have certain properties of nature at our disposal—and so 
with all other habits. 

Education is not infrequently defined as consisting in the acquisi- 
tion of those habits that effect an adjustment of an individual and his 
environment. The definition expresses an essential phase of growth. But 
it is essential that adjustment be understood in its active sense of control 
of means for achieving ends. If we think of a habit simply as a change 
wrought in the organism, ignoring the fact that this change consists in 
ability to effect subsequent changes in the environment, we shall be 
lead to think of ‘adjustment’ as a conformity to environment as wax 
conforms to the seal which impresses it. The environment is thought of 
as something fixed, providing in its fixity the end and standard of changes 
taking place in the organism; adjustment is just fitting ourselves to this 
fixity of external conditions.2 Habit as habituation is indeed something 
relatively passive; we get used to our surroundings—to our clothing, our 


2 This conception is, of course, a logical correlate of the conception of the external 
relation of stimulus and response, considered in the last chapter, and of the negative 
conceptions of immaturity and plasticity noted in this chapter. 
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shoes, and gloves; to the atmosphere as long as it is fairly equable; to 
our daily associates, etc. Conformity to the environment, a change 
wrought in the organism without reference to ability to modify sur- 
roundings, is a marked trait of such habituations. Aside from the fact 
that we are not entitled to carry over the traits of such adjustments 
(which might well be called accommodations, to mark them off from 
active adjustments) into habits of active use of our surroundings, two 
features of habituations are worth notice. In the first place, we get used 
to things by first using them. 

Consider getting used to a strange city. At first, there is excessive 
stimulation and excessive and ill-adapted response. Gradually certain 
stimuli are selected because of their relevancy, and others are degraded. 
We can say either that we do not respond to them any longer, or more 
truly that we have effected a persistent response to them—an equilibrium 
of adjustment. This means, in the second place, that this enduring ad- 
justment supplies the background upon which are made specific adjust- 
ments, as occasion arises. We are never interested in changing the whole 
environment; there is much that we take for granted and accept just as 
it already is. Upon this background our activities focus at certain points 
in an endeavor to introduce needed changes. Habituation is thus our 
adjustment to an environment which at the time we are not concerned 
with modifying, and which supplies a leverage to our active habits. 

Adaptation, in fine, is quite as much adaptation of the environ- 
ment to our own activities as of our activities to the environment. A 
savage tribe manages to live on a desert plain. It adapts itself. But its 
adaptation involves a maximum of accepting, tolerating, putting up 
with things as they are, a maximum of passive acquiescence, and a 
minimum of active control, of subjection to use. A civilized people 
enters upon the scene. It also adapts itself. It introduces irrigation; it 
searches the world for plants and animals that will flourish under such 
conditions; it improves, by careful selection, those which are growing 
there. As a consequence, the wilderness blossoms as a rose. The savage 
is merely habituated; the civilized man has habits which transform the 
environment. 

The significance of habit is not exhausted, however, in its exec- 
utive and motor phase. It means formation of intellectual and emotional 
disposition as well as an increase in ease, economy, and efficiency of 
action. Any habit marks an inclination—an active preference and choice 
for the conditions involved in its exercise. A habit does not wait, Micaw- 
berlike, for a stimulus to turn up so that it may get busy; it actively seeks 
for occasions to pass into full operation. If its expression is unduly 
blocked, inclination shows itself in uneasiness and intense craving. A 
habit also marks an intellectual disposition. Where there is a habit, there 
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is acquaintance with the materials and equipment to which action is 
applied. There is a definite way of understanding the situations in which 
the habit operates. Modes of thought, of observation and reflection, enter 
as forms of skill and of desire into the habits that make a man an 
engineer, an architect, a physician, or a merchant. In unskilled forms 
of labor, the intellectual factors are at minimum precisely because the 
habits involved are not of a high grade. But there are habits of judging 
and reasoning as truly as of handling a tool, painting a picture, or con- 
ducting an experiment. 

Such statements are, however, understatements. The habits of 
mind involved in habits of the eye and hand supply the latter with their 
significance. Above all, the intellectual element in a habit fixes the rela- 
tion of the habit to varied and elastic use, and hence to continued growth. 
We speak of fixed habits. Well, the phrase may mean powers so well 
established that their possessor always has them as resources when needed. 
But the phrase is also used to mean ruts, routine ways, with loss of fresh- 
ness, openmindedness, and originality. Fixity of habit may mean that 
something has a fixed hold upon us, instead of our having a free hold 
upon things. This fact explains two points in a common notion about 
habits: their identification with mechanical and external modes of action 
to the neglect of mental and moral attitudes, and the tendency to give 
them a bad meaning, an identification with “bad habits.” Many a person 
would feel surprised to have his aptitude in his chosen profession called 
a habit, and would naturally think of his use of tobacco, liquor, or pro- 
fane language as typical of the meaning of habit. A habit is to him 
something which has a hold on him, something not easily thrown off 
even though judgment condemn it. 

Habits reduce themselves to routine ways of acting, or degenerate 
into ways of action to which we are enslaved just in the degree in 
which intelligence is disconnected from them. Routine habits are un- 
thinking habits; ‘“‘bad’’ habits are habits so severed from reason that 
they are opposed to the conclusions of conscious deliberation and deci- 
sion. As we have seen, the acquiring of habits is due to an original 
plasticity of our natures: to our ability to vary responses till we find an 
appropriate and efficient way of acting. Routine habits, and habits that 
possess us instead of our possessing them, are habits which put an end 
to plasticity. They mark the close of power to vary. There can be no 
doubt of the tendency of organic plasticity, of the physiological basis, to 
lessen with growing years. The instinctively mobile and eagerly varying 
action of childhood, the love of new stimuli and new developments, too 
easily passes into a “settling down,” which means aversion to change 
and a resting on past achievements. Only an environment which secures 
the full use of intelligence in the process of forming habits can counteract 
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this tendency. Of course, the same hardening of the organic conditions 
affects the physiological structures which are involved in thinking. But 
this fact only indicates the need of persistent care to see to it that the 
function of intelligence is invoked to its maximum possibility. ‘The short- 
sighted method which falls back on mechanical routine and repetition 
to secure external efficiency of habit, motor skill without accompanying 
thought, marks a deliberate closing in of surroundings upon growth. 


THE EDUCATIONAL BEARINGS OF THE 
CONCEPTION OF DEVELOPMENT 


We have had so far but little to say in this chapter about educa- 
tion. We have been occupied with the conditions and implications of 
growth. If our conclusions are justified, they carry with them, however, 
definite educational consequences. When it is said that education is 
development, everything depends upon how development is conceived. 
Our net conclusion is that life is development, and that developing, 
growing, is life. Translated into its educational equivalents, this means 
(i). that the educational process has no end beyond itself; it is its own 
end; and that (ii) the educational process is one of continual reorgan- 
izing, reconstructing, transforming. 

1. Development when it is interpreted in comparative terms, that 
is, with respect to the special traits of child and adult life, means the 
direction of power into special channels: the formation of habits involv- 
ing executive skill, definiteness of interest, and specific objects of observa- 
tion and thought. But the comparative view is not final. The child has 
specific powers; to ignore that fact is to stunt or distort the organs upon 
which his growth depends. The adult uses his powers to transform his 
environment, thereby occasioning new stimuli which redirect his powers 
and keep them developing. Ignoring this fact means arrested develop- 
ment, a passive accommodation. Normal child and normal adult alike, 
in other words, are engaged in growing. The difference between them 
is not the difference between growth and no growth, but between the 
modes of growth appropriate to different conditions. With respect to 
the development of powers devoted to coping with specific scientific and 
economic problems we may say the child should be growing in man- 
hood. With respect to sympathetic curiosity, unbiased responsiveness, 
and openness of mind, we may say that the adult should be growing in 
childlikeness. One statement is as true as the other. 

Three ideas which have been criticized, namely, the merely priva- 
tive nature of immaturity, static adjustment to a fixed environment, and 
rigidity of habit, are all connected with a false idea of growth or develop- 
ment,—that it is a movement toward a fixed goal. Growth is regarded 
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as having an end, instead of being an end. The educational counterparts 
of the three fallacious ideas are first, failure to take account of the in- 
stinctive or native powers of the young; secondly, failure to develop 
initiative in coping with novel situations; thirdly, an undue emphasis 
upon drill and other devices which secure automatic skill at the expense 
of personal perception. In all cases, the adult environment is accepted as 
a standard for the child. He is to be brought up fo it. 

Natural instincts are either disregarded or treated as nuisances— 
as Obnoxious traits to be suppressed, or at all events to be brought into 
conformity with external standards. Since conformity is the aim, what is 
distinctively individual in a young person is brushed aside, or regarded 
as a source of mischief or anarchy. Conformity is made equivalent to 
uniformity. Consequently, there are induced lack of interest in the novel, 
aversion to progress, and dread of the uncertain and the unknown. Since 
the end of growth is outside of and beyond the process of growing, 
external agents have to be resorted to to induce movement towards it. 
Whenever a method of education is stigmatized as mechanical, we may 
be sure that external pressure is brought to bear to reach an external 
end. 

2. Since in reality there is nothing to which growth is relative 
Save more growth, there is nothing to which education is subordinate 
save more education. It is a commonplace to say that education should 
not cease when one leaves school. The point of this commonplace is 
that the purpose of school education is to insure the continuance of 
education by organizing the powers that insure growth. The inclination 
to learn from life itself and to make the conditions of life such that all 
will learn in the process of living is the finest product of schooling. 

When we abandon the attempt to define immaturity by means 
of fixed comparison with adult accomplishments, we are compelled to 
give up thinking of it as denoting lack of desired traits. Abandoning 
this notion, we are also forced to surrender our habit of thinking of 
instruction as a method of supplying this lack by pouring knowledge into 
a mental and moral hole which awaits filling. Since life means growth, a 
living creature lives as truly and positively at one stage as at another, 
with the same intrinsic fullness and the same absolute claims. Hence 
education means the enterprise of supplying the conditions which insure 
growth, or adequacy of life, irrespective of age. We first look with im- 
patience upon immaturity, regarding it as something to be got over as 
rapidly as possible. Then the adult formed by such educative methods 
looks back with impatient regret upon childhood and youth as a scene 
of lost opportunities and wasted powers. This ironical situation will 
endure till it is recognized that living has its own intrinsic quality and 
that the business of education is with that quality. 
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Realization that life is growth protects us from that so-called 
idealizing of childhood which in effect is nothing but lazy indulgence. 
Life is not to be identified with every superficial act and interest. Even 
though it is not always easy to tell whether what appears to be mere 
surface fooling is a sign of some nascent as yet untrained power, we 
must remember that manifestations are not to be accepted as ends in 
themselves. They are signs of possible growth. They are to be turned 
into means of development, of carrying power forward, not indulged or 
cultivated for their own sake. Excessive attention to surface phenomena 
(even in the way of rebuke as well as of encouragement) may lead to their 
fixation and thus to arrested development. What impulses are moving 
toward, not what they have been, is the important thing for parent and 
teacher. The true principle of respect for immaturity cannot be better 
put than in the words of Emerson: 

“Respect the child. Be not too much his parent. Trespass not on 
his solitude. But I hear the outcry which replies to this suggestion: 
Would you verily throw up the reins of public and private discipline; 
would you leave the young child to the mad career of his own pas- 
sions and whimsies, and call this anarchy a respect for the child’s 
nature? I answer,—Respect the child, respect him to the end, but also 
respect yourself. . . . The two points in a boy’s training are, to keep 
his naturel and train off all but that; to keep his naturel, but stop off 
his uproar, fooling, and horseplay; keep his nature and arm it with 
knowledge in the very direction in which it points.” 

And as Emerson goes on to show this reverence for childhood and youth 
instead of opening up an easy and easy-going path to the instructors, 
“involves at once, immense claims on the time, the thought, on the life 
of the teacher. It requires time, use, insight, event, all the great lessons 
and assistances of God; and only to think of using it implies character 
and profoundness.” 


SUMMARY 


Power to grow depends upon need for others and plasticity. Both 
of these conditions are at their height in childhood and youth. Plasticity 
or the power to learn from experience means the formation of habits. 
Habits give control over the environment, power to utilize it for human 
purposes. Habits take the form both of habituation, or a general and 
persistent balance of organic activities with the surroundings, and of 
active capacities to readjust activity to meet new conditions. The former 
furnishes the background of growth; the latter constitute growing. Ac- 
tive habits involve thought, invention, and initiative in applying capac- 
ities to new aims. They are opposed to routine which marks an arrest of 
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growth. Since growth is the characteristic of life, education is all one 
with growing; it has no end beyond itself. The criterion of the value of 
school education is the extent in which it creates a desire for continued 
growth and supplies means for making the desire effective in fact. 
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IN RETROSPECT 


‘THE AUTHORS WHOSE worRKS have been presented and inter- 
preted here advance nine different theories of education and 
their philosophical reflections on them. All of these systems 
have common elements; yet, few of them are obviously or 
remarkably similar. The theories of education they contain 
and the philosophies advanced to buttress them present a rich 
variety of teachings. Here we shall review these nine philos- 
ophies of education, pointing to some of their similarities and 
differences. This procedure may bring some unity to the 
variety, and may facilitate understanding the book as a whole. 


GOAT OB LE G1 lv. ES 


All our theorists of education hold that training should 
yield a good life for those who undergo it. Some among them 
hold that the important quality of this life is religious. As the 
goal for all training, St. Augustine advances repentance for 
sin and conversion to Christianity in hope of the blessed life 
in eternal union with God. Comenius advocates a similar goal: 
all training should direct the person toward immortal blessed- 
ness; but since immortal blessedness is warranted especially 
by a good life on earth, training should also direct the student 
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toward good conduct within his state and toward the establishment of 
peace between states. ‘These goal objectives are religious in the sense that 
the life they would embody is one of adoration of the Divine Being; 
their goodness is found in that worshipful union. 

The other authors represented in this book advance goal objec- 
tives which are non-religious. The life these objectives advocate is not 
primarily one of religious adoration, either terrestrial or Heavenly, 
although its goodness in some cases involves a reference to the Divine 
Being. Some of these non-religious theories place the goodness of the 
goals they advocate in the life of the individual, while others place it in 
society. 

Quintilian holds that training should be directed toward pro- 
ducing the orator. The goodness of his life consists in the calm or equa- 
bility that springs from consciousness of having done one’s duty. Rous- 
seau holds that private education should guarantee the good life in every 
period of individual development from infancy to maturity. This good- 
ness consists in an inner peace which springs from the ability to desire only 
what we can secure through our own efforts; each of the five stages of 
individual development, by virtue of the dominance of different capac- 
ities in it, has its own inner peace or goodness. The mature life toward 
which tutorial training should be directed possesses inner peace or free- 
dom because it is independent of the decadent social institutions (those of 
eighteenth-century Europe) which surround it. The goal objectives of 
Quintilian and of the tutorial education outlined by Rousseau are indi- 
vidualistic. 

Other authors recommend goal objectives that place goodness in 
the life of the individual, holding, at the same time, that such a life can 
occur only in a society of a particular sort. Thus, Locke puts forward the 
happiness and prosperity of the community as the goal for all training. He 
understands happiness in terms of the pleasure of individuals and seems to 
restrict it to the pleasure of desire satisfied in accord with a will to obey 
the natural law and civil laws which embody it. The goodness of life 
is within the individual, but the individual finds genuine happiness only 
in a society whose laws he can willingly obey because they protect his 
natural rights to life, liberty, and estate. Gentlemen find their happiness, 
partly, in serving society as their stations require; and the poor find 
theirs by engaging in productive employment. The training of each 
should lead in the appropriate direction. Kant holds that training should 
realize the ideal human being—one of perfect character and intellectual 
attainment. But he also contends that this realization both requires and, 
in turn, is required by societies republican in form and organized into 
a peaceful, international community. Mill contends that all training 
should aim at producing the general welfare. ‘This consists in the maxi- 
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mum amount of happiness and perfection enjoyed by the greatest number 
of people. It can occur only if the government guarantees free expression 
to individuality—a freedom limited only by prevention of injury to 
others. Only in a representative democracy where people are free to pro- 
tect their own interests by electing those who know how to insure their 
fulfillment will this individuality, this happiness and perfection, and 
this general welfare take place. Similarly, Dewey directs training toward 
the development of a non-stratified, classless society—toward democracy 
as he conceives it. Only in such a society can individuals find the greatest 
opportunity for that personal growth in which the good life consists. 

Locke, Kant, Mill, and Dewey modify the individualism of their 
goal objectives by holding that the good life for individuals that all 
training ought to further involves a particular kind of society. Their goal 
objectives, therefore, are not only objectives for the training of indi- 
viduals; the attainment of each requires a reconstruction of society into 
that shape within which the individuality recommended can flourish. 

The goal objectives advanced by a third group of philosophers are 
societarian. All training, Plato argues, should produce persons who make 
up a just society. People should be treated differently according to their 
capacities, but the way they are treated should be determined by the 
way their talents can be utilized to produce the ideal social order. Creat- 
ing the just person is an objective of education; but only because, in 
turn, he is a means to the just social order. Rousseau, writing about 
public education, advances as its goal objective the preservation and 
enhancement of national character and culture. Private training will 
provide the lady and gentleman with an independence of society—an 
independence which will enable them to survive its complete and revolu- 
tionary reform. But where the general will has not forsaken social insti- 
tutions, public education will assure their preservation and improvement 
by producing citizens who gladly express the general will and willingly 
submit to it, finding their own importance in the enhancement of their 
nation. 


fe WlVis AaINa INE Ag TUL ROE 


Our first authors, those who advance religious goal objectives, hold 
views of human nature which are similar. St. Augustine and Comenius 
both assert that a person is (or at any rate involves) an immaterial sub- 
stance, mind, or soul; and human nature, for both, appears as a set of 
activities common and peculiar to human beings because manifestations 
of the faculties their souls possess. These are the faculties of knowing, 
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of feeling or desiring, and of willing; and if we remember the way in 
which these faculties are exercised according to each author, we shall 
understand why each maintains that all human beings act alike in cer- 
tain respects. For St. Augustine, despite its knowledge and its better 
feeling, the soul freely exercises its will in favor of egoistic and bodily 
desires. This is original sin, and no man can escape it altogether. 
Comenius agrees, except for the last point. He holds that men can be 
completely perfected in knowledge, in virtue, and in piety; they will, in 
fact, achieve perfection at the end of history. 

The authors who advance the good life of the individual as 
goal objective, with no emphasis on religious contemplation and no 
dependence on society, hold views of human nature which differ con- 
siderably, one from another. For Quintilian, there need be no specific 
content common to the lives of all human beings. Each is made up of 
activities compounded of impulse running toward objectives supplied 
by passive cognition, and criticized by reason. But the objectives supplied 
to impulse may differ from one person to another and, consequently, so 
may the pattern which reason allows in any particular life. For Rousseau, 
the nature of a human being consists in those activities which the five 
capacities of the soul permit. And while all persons need not feel or 
sense or reason or will in the same way, there are instinctual desires 
which are common to them all. The adult person receives the material of 
his life from feeling and sense, orders it according to reason and will, and 
transforms it in ways determined by the interaction between his natural 
desires of pity and sex, and the familial institutions which surround and 
channel them. 

Those goal objectives which hold that individuality is good, but 
that it can flourish only in societies of a certain sort, grow from concep- 
tions of human nature which differ considerably. Locke holds that the 
human being is an immaterial substance dwelling in a material body, 
and possessed of two faculties—those of understanding and of will. How- 
ever, except for epistemological reflection, he forgets the substance. The 
life of a human being can be understood as a texture of ideas which may 
be desires as well as cognitions, of acts of willing or preferring one desire 
to another, and of bodily actions consequent upon such choices. Even 
the identity of a person must be thought of as the consciousness of this 
series of ideas and acts, not as the duration of a substance. Kant thought 
of human nature as those acts of cognition, of desire, and of volition in 
which a mental substance can engage by virtue of its possessing those 
three faculties. But substance, for him, was a way of thinking about 
(or organizing) phenomena—not a thing, but a way of organizing the 
items of experience. And this makes it difficult to consider the faculties 
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of the mind as anything more than a classification of mental occurrences. 
Mill ended by regarding human nature as consisting in a series of 
mental states in which ideas are related to each other and to impressions 
by association, and impressions only to physical objects by non-associative 
relations. Some elements in such a series must be inner feelings— 
possible or actual. Otherwise, a mind could not be distinguished from a 
physical object. And while what makes a series of phenomena a mind 
is its possession of inner feeling, what distinguishes each mind from 
every other is an interest or group of them which is unique to it. Certain 
instincts may be common, but every person desires in some way to be 
different from others. It is human nature to want to be one’s unique self. 
For Dewey, there is no substance beneath human nature, and there is 
no activity common to all human beings—not even a desire to be dif- 
ferent from the rest. Every human being is a compound of impulse and 
habit, and one of these habits is that of acting intelligently when others 
break down. But since there are no instincts, a person may acquire 
any habits whatever; and the nature of humanity dissolves into purely 
formal properties—those involved in acting intelligently to remove prob- 
lems arising out of the breakdown of habits of no peculiarly human sort. 

The societarian goal objectives we have studied involve doctrines 
of human nature which are similar to each other. Plato does not clearly 
hold that the soul is a single substance. He does insist, however, that the 
soul has three parts; and the capacities with which these parts endow the 
human being mark off his nature as that of reasoning, of acting energeti- 
cally in favor of the good, and of bodily appetite. All human beings act in 
these three ways because they possess these three powers. Rousseau seems 
to hold that the soul is a mental substance, but he emphasizes the capac- 
ities rather than the substance in which they inhere. Human beings act 
as they do because of their capacities for feeling, sense, reason, desire, and 
will. For Plato, the just state depends upon the capacities of men; for 
Rousseau, the uncorrupted nation, similarly, takes its rise from the capac- 
ities which characterize the souls of all. 

The religious philosophers we have examined advance views of 
human nature which make their goal objectives possible of attainment. 
Immortal blessedness is a possible goal for St. Augustine and Comenius 
because the substance which engages in the sin of incorrect choice also 
can choose to accept redemption, and because the same substance endures 
throughout life and after death. If man were not a substance or did not 
possess the faculty of volition, the notion of union with God would fail 
altogether as a goal, or would take on a very different character. For 
Comenius, also, man’s nature must be found in a substance which uses 
its faculties well. Otherwise, the reward of immortal blessedness for 
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terrestrial improvement would collapse. In order to be rewarded, it is 
apparent that one must endure—a single, persistent substance—from the 
time of the meritorious action to the time of the reward. 

The doctrines of human nature advanced by Quintilian and Rous- 
seau make possible the goal objective of internal peace. Quintilian holds 
that reason can show the difference between better and worse desires, and 
that we can act accordingly. He who does so act achieves equability of 
spirit. Rousseau holds that there is a native bent toward internal peace 
involved in each capacity of the soul—the natural goodness with which | 
men are born. Where civilization does not corrupt this natural tendency, 
internal peace may be achieved. 

The goal objectives of individualism which requires society of a 
particular sort are possible to the degree that human nature does not, 
itself exclusively, suffice to determine all goals. Locke begins to question a 
permanent immaterial substance whose nature might determine all ideals, 
and rests the latter on the nature of God and His creatures, together with 
the natural desire for power or possessions which, when made legitimate 
by mixing one’s own labor with them, natural law guarantees and a good 
civil order protects. Kant transforms the notion of substance and faculties 
into a way of organizing and classifying our experiences, and views the 
goal objective for education as a kind of life in which cognition, desire 
(especially the egoistic instincts of isolation and association), and volition 
work together harmoniously in each person because he lives in a republic 
at peace with other states. Mill’s general welfare, composed of individ- 
ualistic happiness expressive of character and genius, together with per- 
fection, requires a representative democracy; but it is a possible ideal to 
the degree that no immaterial substance with limiting capacities lies 
beneath humanity. His individualism is haunted, however, by the notion 
of instincts common to the race whose frustration would exclude some 
states of affairs from the content of happiness. Dewey, although inconsist- 
ent on this point (he sometimes recognizes instincts), holds that since hu- 
man nature consists only in impulse formed by habit, including the habit 
of intelligence, its goal objective may be any kind of adjustment whatever. 
No instincts limit this objective. The only criterion by which to choose 
between objectives is the greatest possibility of growth contained in those 
we should prefer. 

Societarian goal objectives accompany views of human nature 
which would enable their achievement. Plato’s view of the three faculties, 
developed to varying degrees of perfection, generates the conception of 
persons who would naturally compose a just society; and Rousseau’s 
citizen possesses in his faculty of will and in his unspoiled feeling, desire, 
and reason, an ability to choose in accord with the general will as 
opposed to his particular will or that of some sub-national group. 
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PROGRAMS OF TRAINING 


The religious philosophers we have examined have similar views 
of the problem of training. For St. Augustine, the original sin of man 
has brought about his declining history; and his misfortunes are, 
like the careers of other things, part of the Divine order of God’s Provi- 
dence implicit in the first moment. Unlike other parts of nature, how- 
ever, man is free to alter his place in the order. The function of training 
in the schools and in the Church is to secure the exercise of man’s free- 
dom in the direction of repentance and conversion. Comenius also sees 
nature as falling into a Divine order. Each thing develops toward the 
realization of its own purpose and toward the realization of a more com- 
prehensive purpose that it shares with its fellows. Man is the only excep- 
tion. His history is one of broad fluctuations between cosmic good and 
evil, and of a narrow but steady current of intellectual advance. Unlike 
other things, man is free to alter his place in nature and to make use 
of that current to realize both his own purpose and the purpose he shares 
with others. The problem of training is that of imposing on the develop- 
ment of men the kind of order which controls all other natural develop- 
ment, thereby enabling them to live peaceably in a good society, both 
national and international, and to justify the blessedness of immortality. 

The administration, curriculum, and methods of teaching advo- 
cated by St. Augustine and Comenius are considerably different. St. 
Augustine does not argue that everyone should attend school, although 
he certainly holds that everyone should receive religious instruction 
either there or through the Church. He may have thought of schools 
largely as ecclesiastical agencies. Their curriculum—the liberal arts and 
religious doctrine—would be taught in an authoritative way on lower 
levels; these courses, thus taught, would culminate in repentance and 
conversion—belief in, and union with God. On higher levels, theology 
and philosophy would supplement more elaborate study of the liberal 
arts; and the method would be one of reason and discussion—one of 
discovering truth by introspection, one directed upon experience pre- 
served in memory and organized by principles native to the mind. But 
while reason would transform belief into knowledge, it could not 
strengthen the union with God for which belief suffices. St. Augustine 
makes no mention of teaching and learning through empirical inquiry 
conceived as a deliberate effort to augment experience for the purpose of 
increasing knowledge. 

According to Comenius, since the members of every other species 
develop in exactly the same way, all children (both boys and girls) 
should attend publicly supported, uniform lower schools. They should 
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all undergo the same curriculum. The classics, the vernacular languages, 
and the empirical sciences (still in their beginnings), religion and the 
arts should all be taught from the lowest through the highest levels in 
a highly ordered way, with details being filled in gradually, and with the 
help of empirical materials such as pictures, maps, and real things when 
possible. In the training advocated, Comenius rejects authority and 
emphasizes an appeal to experience ordered by reason, while St. Augus- 
tine emphasizes authority on the lower levels and rational inquiry on 
the higher. 

The non-religious, individualistic writers we have studied see the 
problem of training in very different ways. For Quintilian, the problem 
is that of providing objectives for impulse, content for critical absorption 
into the student’s personality, and training in oratory. In Rousseau’s 
view of private training, it is that of protecting the student’s natural 
tendencies from the distortive influence of corrupt social institutions 
and, at the same time, cultivating the five capacities of the soul. Quintilian 
trains for his internal equability in schools through lectures and through 
rhetorical performances by the students themselves. ‘This administration 
and these methods provide humanistic goals for impulse to seek, and the 
practice in speaking which develops the ideal orator. Rousseau solves his 
problem by advocating tutorial training, establishment of an environment 
for the student like that of society before its corruption by the shallow 
and selfish desires for private property and related forms of superiority, 
and the consequent cultivation of reliance on one’s own senses, reason, 
emotions, and will. Quintilian secures equability through school, lectures, 
humanistic curriculum, and practice in oratory directed toward social 
success. Rousseau establishes internal peace through tutorial supervision 
of spontaneous activity which is nobly savage until late adolescence when 
humanistic subjects are introduced. This training leads to a decent mar- 
riage (the girl has been trained chiefly for it) and rural independence of 
society. 

Those writers we have studied who advance individualistic goal 
objectives but hold that they require certain kinds of society advocate 
programs of training which vary considerably, one from another. Locke 
advocates tutorial training for the gentleman and lady, and working 
schools for the poor. The method of teaching depends upon the prin- 
ciple of utilizing some natural desires to frustrate others and to give 
life to the student’s interest in learning. The curriculum should be 
arranged so that what is necessary for a given subject is learned before it, 
and it includes a politely general study of most of the classical liberal 
subjects and the modern arts and sciences, with certain exceptions. The 
poor, of course, would benefit from extremely little of this curriculum. 
From such a training, gentlemen and ladies would emerge who enjoy 
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their own lives and their responsibilities as citizens of a democracy de- 
voted to the protection of rights to property; from the working schools 
would emerge persons who equally enjoy their own less prominent lives 
and less distinguished responsibilities in that democracy. 

Kant recommends private schools, but only for boys. Girls (not 
overly endowed with the cognitive faculty) may be trained at home 
for domestic responsibilities and in the arts. For boys, rigid discipline 
eradicates wildness and untempered egoism. Examples of morality in 
history and present conduct, discussion of them, and the memorizing of 
moral rules train the will in choosing rightly. The rest of the curriculum 
cultivates the senses, the application of rules by the imagination, the dis- 
covery of them by the understanding, and the unification of them by 
the reason. The result is a man who approaches the ideal of humanity, 
living in a republic at peace within an international state—the goal of 
human history toward which this training cooperates. 

Mill holds that all children, both boys and girls, should be com- 
pelled to attend the lower schools. These schools should be privately con- 
trolled, except where the state can do a better job; but those who cannot 
afford tuition should receive public money for scholarships. The chief 
method of teaching is that of using the laws of association to bring the 
student to identify instinctive personal interest with an interest in the 
general welfare. ‘This procedure helps to assure good character. The 
teacher should foster learning by encouraging the student to work through 
the material by himself, seeing how propositions are verified by working 
them out in thought or in the laboratory—by appeal to his own critical 
experience. The curriculum of the classics and of the sciences, presented 
in these ways, will help to establish the general welfare—a society of 
highly developed, free individuals, each of whom assures progress toward 
his own and the general happiness through a representative democracy, 
socialized as that becomes necessary for the enhancement of individuality. 

According to Dewey, training in the lower schools should be uni- 
versal. The chief principle of teaching should be the awakening of the 
consciousness of a problem in not knowing the subject. The solution of 
the problems he feels cultivates the child’s intelligence and teaches him 
the subject. This method of inducing self-discipline does not succeed 
with respect to materials in which the student has no interest, but 
neither does any other. Since there is no universal interest in a subject 
and no universal nature to be developed, any subject should be taught 
to all who are interested. This method and this curriculum produce 
individuals who lead lives of intelligent adjustment, constantly in 
erowth, and a democratic or classless society which guarantees that 
growth both for individuals and for the institutions within which they 
live. 
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Our societarian writers advocate programs of training much more 
similar to each other than those we have just discussed. Plato urges that 
all children of citizens attend public schools, that the schools be em- 
ployed to decide what classes particular persons should be assigned to, 
and that the entire curriculum, from that of the lower schools for all 
through that of higher education for the few, be arranged so that an 
improved society is the paramount objective for all those who study 
it. Knowing is an intrinsically good activity; but the chief reason for in- 
stalling it as the objective of public training institutions is that it is 
useful for advancing society toward the ideal condition. Rousseau, when 
he considers public education, advocates that all children be compelled 
to engage in public games, that the curriculum and methods of the 
public schools be deliberately directed toward eradicating feelings of 
the importance of individuals in favor of identification with the national 
welfare. 


PHILOS.O,P.AY (Ob HG GaAs 


Our religious writers find a supernaturalistic philosophical sup- 
port for the goal objectives and programs of training they advocate. 
Both St. Augustine and Comenius explain the value of created 
things as the degree to which they fulfill God’s intention in creating 
them. The exemplar and the purpose of man is his nature as mani- 
fested by life in Eden; the misfortunes of his existence consist in his 
deviation from that life. Each philosopher argues that his program of 
training will improve humanity by bringing it closer to that perfection 
which is immediately derivative from God. For each, also, knowing 
depends upon God’s existence. For St. Augustine, sensation and intro- 
spection (broadly conceived) yield knowledge; but only with the help of 
Divine illumination. And for Comenius, everything we know is dis- 
covered by introspection: since the mind is an image of God, it contains 
everything within it and knows whatever of its contents it explicitly 
considers. Teaching and learning are, for both, largely matters of using 
language not to convey truth, but to bring the student to direct his 
attention to it as a matter of his own activity. 

Like St. Augustine and Comenius, one of the non-religious indi- 
vidualistic writers we have dealt with brings a supernatural standard to 
bear upon his educational theory. Rousseau argues that God’s existence is 
guaranteed by the dictates of the heart as well as by several metaphysical 
arguments, and that He certifies the rightness of those choices that 
training should foster and that yield inner peace or happiness. God also 
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explains the distinction between the world of nature and the moral world 
in which alone man can find genuine happiness. In his treatment of 
knowledge, however, nothing supernatural is found. We know what we 
cannot help but believe; and this includes what we discover by sense and 
experimental generalization from sense, what the heart reveals, and what 
is useful. We can know that God exists, but His existence is no guar- 
antee of knowledge. While the individualistic objective of private edu- 
cation and the societarian objective of public education are both guar- 
anteed by a metaphysically oriented ethics, the methods of teaching and 
learning are guaranteed by an epistemology which provides no super- 
natural basis for knowledge. The other individualistic writer, Quintilian, 
seems to suppose that internal equability has some relation to the order 
of nature, but one cannot tell with any certainty whether, for him, this 
order stems from a supernatural source. 

The advocates of individualism, regarded as possible only in so- 
cleties of certain kinds, gradually dismiss all reference to supernatural 
and to metaphysical existence in philosophical reflection upon their 
educational theories. For Locke, the rules of morality follow from the 
relation between the idea of God and the idea of His creature. Natural 
law embodies them, as does the civil law of good societies. His episte- 
mology shows that we can know these rules and that God exists as the 
reference of His idea. This justifies the curriculum and methods which 
produce a happy life for individuals who assume their proper respon- 
sibilities in a society. 

In Kant’s view, our ideas of supernatural and metaphysical beings, 
since they refer to what cannot be experienced, cannot be known to be 
true or false. Metaphysical beings such as God may be postulated, how- 
ever; and postulation of them helps to explain certain moral beliefs. 
But it is a natural occurrence—the future establishment of the ideal of 
humanity—which justifies moral and intellectual instruction; and it is 
the purely rational character of moral laws, expressed in the categorical 
imperative, which explains the moral value of that goal and of the 
training subordinate to it. 

Mill’s thought concerning supernatural and metaphysical entities 
exhibits great variety. In his essays on religion (not considered here), he 
argues that a limited God may exist; but whether this is so is wholly 
a cognitive matter, not a matter that concerns the value of life or 
the emotion of worship. The reality manifested by all states of con- 
sciousness is variously material and mental substance, forces and tenden- 
cies, or the mere possibilities of those states. Mill’s theory that the 
meaning of propositions consists in sets of hypothetical operations which, 
given immediate experiences, lead to consequent experiences militates 
against the meaningfulness of any metaphysical proposition or any propo- 
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sition about a supernatural being. Nonetheless, from metaphysical con- 
siderations he derives the necessary uniformity of the sequences of states 
of consciousness; and from that uniformity he derives his notion of 
critical and sorted experience as the conclusive test for all general propo- 
sitions. By reference to it, he justifies the view that in teaching, how- 
ever mild or controversial, all positions on any topic should be 
freely expressed; and by reference to that same uniformity he constructs 
the laws of association whose use transforms personal interest into social 
interest, giving the group a significance he overtly calls “religious.” The 
ethical theory by which he justifies his goal objective is, on the other 
hand, wholly naturalistic. The principle of utility is explicitly derived 
from natural, egoistic desire; and the principle of obligation is made to 
depend wholly upon the utilitarian notion of good. The general welfare 
which education should advance has no metaphysical support; but Mill 
does provide one for the method and curriculum through which that 
objective would be achieved. 

Dewey’s philosophical support of his educational theory is 
avowedly naturalistic and empirical. All propositions can mean only 
experiences connected by operations; we can have no ideas of super- 
natural or metaphysical beings. Human nature, therefore, can not be said 
to be a copy of them; nor can human knowledge. To know is to relate the 
meaning of a proposition to the consequences that proposition foresees 
in useful action. This account of knowing affords a general description 
for the method of learning. Similarly, the good life can not consist in 
anything that involves metaphysical or supernatural reference. It is simply 
the continual realization of preferred desires in those personal and social 
activities that, as the doer himself correctly judges, contain the greatest 
possibility of growth. This is the naturalistic justification for the method 
of self-discipline and for the varied curriculum Dewey recommends. 

Unlike Dewey, the societarian writers we have considered provide a 
metaphysical and supernaturalistic basis for their educational theories. 
For Plato, the forms or ideas exist nowhere in the natural world and are 
not discoverable by empirical methods of inquiry. They show what the 
just society is and the path by which it may be most nearly approached 
by the program of training which Plato recommends. The general will 
which, according to Rousseau, informs the institutions of a good society, 
and which national education ought to further, finds its origin in the 
will of God and in the nature with which His will has endowed the 
human soul. 

Among the authors we have examined, the religious writers view 
education as the training of a common human nature, dependent on 
a substance. They justify this training through supernatural and 
metaphysical reflection. The non-religious, individualistic authors do not 
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exclude supernatural and metaphysical justification of their educational 
theories. ‘Those individualistic writers who modify their individualism 
with a recommendation of a social context of some sort range from em- 
phasizing supernatural and metaphysical foundations for human nature 
and morality, and consequently for their educational theory, to denying 
the possibility of such foundations and adopting a straightforward natu- 
ralistic view. Those who emphasize the kind of society, as opposed to 
the individual, depend upon a supernatural and metaphysical source. 

One theme cannot be dealt with here. It is the way in which analy- 
sis of educational terms, ideas, or concepts is interwoven with the activity 
of answering the questions of metaphysics, ethics, etc., in the writings 
we have examined. It is not very difficult to recognize analysis when we 
come upon it, if we are bearing it in mind at the time; but it is very easy 
to write analytical philosophy as if it were some other kind of statement 
if one is not thinking about the distinction at the time of writing. Most 
of our philosophers were not thinking about the distinction; and if there 
were space and time, it would be useful to examine their works (perhaps 
especially those of Locke, Kant, Mill, and Dewey) with a view to disen- 
tangling their analyses of educational terms from statements of other sorts. 
But there is not space and time; and in any case, the reader might like to 
do that for himself. 

In this retrospect we have considered only a few of the important 
themes our authors deal with. What I have presented is not intended as an 
exhaustive summary, but rather as a framework within which the reader 
may organize the ideas our philosophers express. Besides this suggestion 
for organizing their opinions, preceding chapters embody excerpts from 
their works and expository comment on them. The critical evaluation of 
their systems of philosophy of education—including the question of the 
significance of each for life in the second half of the Twentieth Century— 
is a problem to which this book may not be irrelevant, but whose solution 
must be sought by each reader for himself. 
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310-11; Mill, 414-15 
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133-37; Comenius, 196-98; Locke, 263- 
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Mill, 428-31, 434-36; Dewey, 472-76 
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Evil, problem of: St. Augustine, 170-71; 
Comenius, 184 
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Philosophy (Mill), 411, 413 


Experience and Education (Dewey), 460 
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310; Dewey, 463-64 
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Feelings: Rousseau, 301 
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Freedom: Rousseau, 316, 361 


Games: Rousseau, 314-15; Kant, 381 
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Gentleman, education of: Locke, 247, 254, 
262-63 


Geometry: St. Augustine, 168 
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492; Rousseau, private education, 312, 
public education, 323, 493; Kant, 377, 
492; ) Milljv418s¢ 492-93; Dewey; 465, 
493 

God, existence of: St. Augustine, 133, 135- 
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Kant, 374, 380; Mill, 443-44 

Good, the: Comenius, 196-97; Locke, 233, 
267, 280; Rousseau, 361; Mill, 428, 434; 
Dewey, 476-77 

Good life, the: Rousseau, 330-33; criteria 
for, 332-33; education for, 333-35 


Goodness: St. Augustine, 134-37 


Government, forms of: Kant, 377, 379; rise 
of, Rousseau, 311 

Grammar: Quintilian, 90, 91; St. Augus- 
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Great Didactic, The (Comenius), 
selections from, 206-21 
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Growth: conditions of, Dewey, 479-83; ex- 
pressed in habits, Dewey, 483-86 


Guardians: Plato, 25, 27; Socrates, 45-46, 
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193; 


Habits: Kant, 381; Mill, 414; Dewey, 462- 
63, 469, 483-86 


Happiness: Locke, 234-35, 279, 492; Rous- 
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299-40; Rousseau, 300-308; Mill, 412; 
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96 
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58, 276; Rousseau, 304 


Imagination: Kant, 371, 372-73, 378, 381 
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Impulse: Dewey, 469 
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Industrial cooperation: Mill, 416 
Inequality, rise of: Rousseau, 340-44 
Infancy: Rousseau, 305, 313, 352 
Innate desires: Rousseau, 301 
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Instincts: Mill, 413 
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Intellect: Comenius, 213 

Intellectual training: Locke, 249-51, 252- 
54, 262 

Intelligence: Dewey, 463, 466-67, 469-71, 
473-74 

International state: Kant, 375-76, 377, 393 

Introspection: St. Augustine, 138, 141 

Intuition: Locke, 265 

Isocrates, 82, 94 
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Justice: Plato, 34-35; Rousseau, 311 
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theory, 368-77; recommendations, 377- 
83, 492; philosophy of education, 383- 
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human nature, 494-95, 496 
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Dewey, 468-69, 471 
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Locke, 254-58, 285-86; love of, Locke, 
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tent of, Rousseau, 325-28; nature of, 
Kant, 385-87; methods of, Mill, 427-28 
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204-6, 223-25; Locke, 259-61, 282-84; 
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La Nouvelle Héloise (Rousseau), 298, 299 
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Law: Locke, 243, 264-65, 282; Rousseau, 
328-29. See also Natural law 
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St. Augustine, 161-74; Locke, 249-54; 
Rousseau 317; Mill, 421, 449-56 
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Liberty: Locke, 235-37, 278-79; Mill, 444- 
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Locke, John: life, 227-28; educational the- 
ory, 228-46; recommendations, 246-54, 
492; philosophy of education, 254-70, 
501; selections from, 270-95; on human 
nature, 494, 496 


Logic: St. Augustine, 138; Mill, 420 


Logic: The Theory of Inquiry (Dewey), 
460 


Love: Rousseau, 307, 311, 339 
Luther, Martin, 177 
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Comenius, 194. See also Human nature 


Marriage: Rousseau, 321 
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71; Quintilian, 91, 98-99; St. Augustine, 
138, 168; Rousseau, 315; Mill, 419 


Maturity: Rousseau, 307-8, 321-22 
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Mental faculties: Kant, 369-74; desire, 369— 
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cation, 10-12; Plato, 31-33; Quintilian, 
93; St. Augustine, 130-33; Comenius, 
194-96; Rousseau, 328-30; Kant, 387- 
88; Mill) 422-23) 430-30 


Mill, James, 409 
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Mill, John Stuart: life, 409-11; educa- 
tional theory, 411-18; recommenda- 
tions, 418-22, 492-93; philosophy of 
education, 422-39, 501-2; selections 
from, 439-56; on human nature, 495, 
496 


Modulation: St. Augustine, 168 


Moral law: Rousseau, 329-30; Locke, 281- 
82 


Moral training: Locke, 247-49, 251-52, 
262; Kant, 400—403 


Moral value: Dewey, 473 


Morality, standards of: St. Augustine, 138; 
Locke, 263-64, 281; Rousseau, 307, 315, 
uae, 001 


Mother-school: Comenius, 189-90 


Music: Quintilian, 91, 97; St. Augustine, 
168 


Mysticism: St. Augustine, 142 


Nationality, education for: Rousseau, 347- 
51 


Natural law: Kant, 370; Mill, 424-25 


Nature: Comenius, 182-84, 186-87; Locke, 
242-44: Rousseau, 309-10, 352. See also 
Human nature 


Necessary truths: St. Augustine, 131, 139 
“Negative education,” Rousseau, 316 

New Atlantis, The (Bacon), 193 

New Republic, The, 461 

Newton, Sir Isaac, 252 

Noble savage, the, 310 


Obedience: Kant, 378 
Omniscience: Comenius, 201—2, 208-9 


On Liberty (Mill), 411; selections from, 
444-49 


On Genius (Mill), 421; selections from, 
449-56 


Oratory: Quintilian, 88-92, 101-9 


Orbis sensualium pictus (Comenius), 190 


Pain and pleasure: Locke, of ideas, 232- 
35, bodily, 238, 247, modes of, 276- 
77: Rousseau, 301, 305, 313; Kant, 380; 
Mill, 413-14, 433 

Pandogmatia, 192 

Panhistoria, 192 


Pansophia, 192-93, 200 


Parental power: Locke, 292-93 
Parental responsibility: Locke, 240, 268 
Particles, 260, 284 

Passive cognition: Quintilian, 84 
Pattern (“habit”): Dewey, 462 


Peace with oneself: Rousseau, 312, 313, 
496; Quintilian, 496 


Perception: Plato, 36; Locke, 230 
Personality: Locke, 237—40 


Philosophy: defined, 6-9; Quintilian, 90- 
91, 106-9; Mill, 420 


Philosophy of education: defined, 4, 9; 
and analysis, 9-10; and metaphysics, 
10-12; and ethics, 12-14; and episte- 
mology, 14-15; models of, 15-16; Plato, 
31-38, 502; Quintilian, 92-95, 501; St. 
Augustine, 125-44, 500; Comenius, 193-— 
206, 500; Locke, 254-70, 501; Rousseau, 
324-35, 500-501; Kant, 383-95, 501; 
Mill, 422-39, 501-2; Dewey, 468-78, 
502; summarized, 500-503 

Physical training: Plato, 25, 29; Locke, 
247; Rousseau, 349 

Physics: Quintilian, 108 

Picture book: Comenius, 190 

Pity: Rousseau, 501, 302-3, 307, 338-39, 
357 

Plato, 6, 10, 13, 15-16, 94; life, 19-20; on 
the individual, 20-23; on society, 23- 
24, 493; on training, 24-26, 28-30; 
recommendations, 26-31; philosophy 
of education, 31-38, 502; selections 
from, 38-79; on human nature, 495 


Pleasure. See Happiness; Pain and pleas- 
ure 


Political state: origin of, Locke, 244-46, 
293; Rousseau, 308-9, 311, 343; Kant, 
375-76, 379, 405-6 


Poor, education of: Locke, 254, 262; Rous- 
seau, 348-49 


Power: Locke, 234, 245, 273, 277-81; Rous- 
seau, 330-31, 344 


Preadolescence: Rousseau, 306, 316-19 


Principles of Political Economy (Mill), 
410 


Private education: Rousseau, 312-22, 492; 
Kant, 377, 382; Mill, 419 


Progress: Mill, 417 


Property: Locke, 243-45, 267; Rousseau, 
UE ae PRS to) 


[509 ] 


Psychology: Plato, 20-26; St. Augustine, 
113-17; Kant, 369-74; Mill, 412-15, 
422, 424, 433 

Psychology (Dewey), 459 

Public and its Problems, The (Dewey) 460 

Public education: Rousseau, 322-24, 347- 
51; Kant, 377, 382 

Punishment: Locke, 238, 247, 271 


Quest for Certainty (Dewey), 460 

Quintilian, 16, 82; life, 83-84; educational 
theory, 84-92; recommendations, 88, 
492; philosophy of education, 92-95, 
501; selections from, 95-109; on human 
nature, 494, 496; on training, 498 


Rakoczy, Prince, 179 

Reading and writing: Rousseau, 315-16 

Reality: experience of, 7; Mill, 422-23 

Reason: Plato, 21-22, 36; Socrates, 59-62; 
Quintilian, 84-85; St. Augustine, 115- 
‘16, 139, 161, 162-74; Comenius, 180-81; 
Locke, 270, 272; Rousseau, 303-5, 306- 
7, 322; Kant, 371, 373, 378, 380, 400 


Recommendations: Plato, 26-31; Quin- 
tilian, 88-92; St. Augustine, 122-25; 
Comenius, 186-93; Locke, 246—54; 


Rousseau, 312-23; Kant, 377-83; Mill, 
418-22; Dewey, 465-68, 493 


Reconstruction in Philosophy (Dewey), 


460 
Recreation: Locke, 239, 273-74 
Reformation, 178 


Religion: Rousseau, 320, 359-61; Dewey, 
477 


Religion within the Limits of Pure Reason 
(Kant), 368 


Remembering: St. Augustine, 114, 138 
Reminiscence: Plato, 37 
Representative Government (Mill), 411 


Republic, The (Plato), 6, 20-38; selections 
from, 38-79 


Revolution: Locke, 268 
Reward: Locke, 238, 271 


Rhetoric: Quintilian, 91, 99; St. Augus- 
tine, 166-67 


Rhythm: St. Augustine, 167-68 
Robinson Crusoe, 318 
Rome, 82-83, 87-88 


Rousseau, Jean Jacques, 13; life, 297-99; 
educational theory, 299-312; recom- 
mendations, 312-24, 492, 493; philoso- 
phy of education, 324-35, 500-501; 
selections from, 335-64; on human 
nature, 494, 496; on training, 497, 498 


St. Ambrose, 112 


St. Augustine, 10, 15-16; life, 111-12; edu- 
cational theory, 112-21; recommenda- 
tions, 122-25, 491; philosophy of edu- 
cation 125-44; selections from, 145-74; 
on human nature, 493-94, 495 


St. Thomas Aquinas, 112 

Salvation: St. Augustine, 120-21 
Scholarships: Rousseau, 348-49 
School and Society (Dewey), 460 


Schools: Comenius, 185-86; Locke, 229, 
241-42; Mill, 417-18 


Sciences: Plato, 25, 29; Mill, 420, 438 


Second Treatise of Civil Government 
(Locke), 229; selections from, 292-95 


Security, as reason for social contract: 
Locke, 245 


Self: Rousseau, 325 

Selfishness: Rousseau, 301-2 
Self-love: Rousseau, 301-2, 358 
Self-protection: and liberty, Mill, 444 
Self-reliance: Rousseau, 316 


Sensation, knowledge by: St. Augustine, 
114, 138; Comenius, 199; Rousseau, 
300-301, 305-6; Mill, 413, 422 


| Senses, the: Rousseau, 300-301, 305-6, 313- 


15; Kant, 371-72, 381 

Sexual activity: Rousseau, 
Kant, 379-80 

Sin: St. Augustine, 119-20 

Sociability: Kant, 378, 403-4 

Social contract: Locke, 244-46, 293-95 

Social Contract, The (Rousseau), 298, 299, 
330; selections from, 345-47 

Society: Plato, 23-24, 26-28, 33, 34-35, 
493; Quintilian, 86-88; St. Augustine, 
119-20, 121; Comenius, 181-82; Locke, 
229, 244-46, 266-68, 293-95, 493; Rous- 
seau, 307-8, 343; Kant, 375-76, 493; 
Mill, 415-16, 430-31, 445-46, 493; 
Dewey, 463, 493 


Socrates, 19; quoted, 38-79 
Socratic method: Kant, 400 


302, 306-7; 
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Some Thoughts Concerning Education 
(Locke), 228; selections from, 270-75 


Sophists, 81-82 


Soul: St. Augustine, 113-17; Comenius, 
180-81; Rousseau, 329, 495; Kant, 374, 
392; Plato, 495 


Spirit: Plato, 21-22 

State, the: Socrates, 49-55; Mill, 447-49 
Stoics, 82 

Subjects for study. See Curriculum 


Subordinate recommendations: Plato, 13, 
28-31; Quintilian, 89-92; St. Augustine, 
123-25; Comenius, 187-93; Locke, 247; 
Rousseau, 312-22, 323-24; Kant, 377- 
83; Mill, 418-22; Dewey, 465 

Symbols: Rousseau, 354 


System of Logic, A (Mill), 410, 412, 420, 
422 


Taylor, Harriet, 410 
Teacher, The (St. Augustine), selections 
from; 145-59 


Teaching: analysis of, St. Augustine, 125- 
30, 143-44, 145-59, 161; related to lan- 
guage, Comenius, 204-6; principles of, 
Comenius, 215-21; methods of, Locke, 
274-75; procedures of, Rousseau, 317- 
20; methods of, Mill, 421-22, 437-38; 
methods of, Dewey, 466-67 


Teleology: Kant, 375-76 


Textbooks: devised by Comenius, 190, 191; 
Rousseau, 318 


Things-in-themselves: Kant, 384 
Time and space: Kant, 372-73 


Training, programs of: St. Augustine, 497; 
Comenius, 497; Quintilian, 498; Rous- 
seau, 498, 500; Locke, 498; Kant, 499; 
Mill, 499; Dewey, 499; Plato, 500 


Truth: Locke, 287 
Truth-telling: Kant, 378 
Tutor: Rousseau, 317, 321 


Understanding, the: Comenius, 199-200; 
Locke, 229-31, 235; Kant, 371, 373, 378 


Universal education: Mill, 447-49 

Universal history: Comenius, 182-85 

Universal knowledge: Comenius, 222, 225 

Universal language: Comenius, 222-25 

Universals (phenomena): Mill, 426, 427- 
28 


University: Comenius, 192 


Utilitarianism: defined, 439; dependence 
on pleasure, 439-40; morality of, 442- 
43; whether godless, 443-44 


Utilitarianism (Mill), 411; selections from, 
430-44 


Value: Dewey, 472-73 

Veracity: Kant, 401 

Vernacular school: Comenius, 190-91 
Vespasian, Emperor, 83, 88 

Volition: Kant, 371, 380, 389 


Warens, Madame de, 297 


Way of Light, The (Comenius), 193; selec- 
tions from, 221-25 


Wealth and poverty: Socrates, 47-48 
Wildness: Kant, 380 


Will, the: Comenius, 180-81, 213; Locke, 
229-30, 235-37, 278; Rousseau, 303, 
307-8, 322, 328-29, 361; Kant, 414 

Willing: St. Augustine, 114, 116, 138 

Wisdom: Plato, 25, 37 

Women, education for: Socrates, 57-59; 
Quintilian, 85; Comenius, 212-13; 
Locke, 251; Rousseau, 299; Kant, 382 

Words, as signs: St. Augustine, 145-54; 


Locke, 259-61, 282-84; Rousseau, 337- 
38; Mill, 425-27. See also Language 


Workers; Mill, 416 
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